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SACRED WORDS OF INSPIRATION 
FROM THE GREAT MUHAD'DITH 


Ja-Nasheen e Huzoor Sadrush, Huzoor Sayyidi Muhad’dith e Kabeer 
Hazrat Allama Mufti Zia ul Mustafa Qadri Amjadi # 


ME) 
NP DE MD 2 F a wy ae 


Hazrat Taajush Shariah Allama Azhari Saaheb .» »: .. «, was the true 
heir and spiritual successor of the blessings and the benevolence of 
the knowledge, spiritualism, piety and mysticism of Aala Hazrat +». 
He was blessed with complete expertise and mastery in the sciences 
of Fiqh and Hadith. He presented many Fatawa (decrees) verbally 
and in written format as well, which have been preserved. Some of 


these have been published and many more are still to be published. 


When he would teach the Bukhari Shareef, then by listening to his 
explanations regarding the science of Hadith, its terminology, 
subtleties and the rulings derived therefrom, one would be able to 
gather the grand degree of expertise which he possessed in the 
sciences of Fiqh and Hadith. Some lessons taught by him were 
compiled to form a treatise (in the Urdu language), Alhamdu Lillah, 


it is something which is very beneficial. 


I was very pleased to hear that Hazrat Allama Maulana Afthab 


Cassim Saaheb who is the founder and the Head of Imam Mustafa 
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Raza Research Centre has translated these lessons of Huzoor Taajush 
Shariah into English and in this translation, he has kept the 
knowledge and expertise established, and the translation is very 
elegant. It will indeed be very beneficial to the people, especially 
those English speakers who have a connection to the science of 


Hadith. Such people will attain its special benefits. 


May Almighty Allah accept this monumental work of Hazrat 
Maulana Afthab Cassim Saaheb and may Allah grant him even more 
Divine Guidance to translate more beautiful books of Ilm e Deen, or 
to present that which is derived from them, into English, so that it 


may be published and shared amongst the masses. 


May Almighty Allah Ta’ala grant him Barkat in his health, his levels 
of energy and in his knowledge and foresight, and may he be blessed 
with Barkat in his age. eyarelacue 24! se Ul ul be Gatail dues 


BLESSED WORDS OF INSPIRATION 
FROM THE ISLAMIC CHIEF JUSTICE OF INDI9N 


Huzoor Sayyidi Qaa’id e Millat Ja-Nasheen e Huzoor Taajush Shariah, 
Hazrat Allama Mufti Asjad Raza Khan Qaadiri # 


we 


Sard Prof 


Praise be to Allah, The Best and Most Exalted Durood and Salaams 
upon our Beloved Nabi ##* Hazrat Ahmad e Mujtaba Muhammad 
Mustafa ##*, and through Him /#* upon His Blessed Family and 


Honourable Companions. 


During my trip to South Africa in February 2020, I was shown the 
English translation of the Shama’il e Tirmizi which was done by the 
Wakil and Khalifa of my Beloved Father Huzoor Taajush Shariah =», 
my dear Maulana Afthab Cassim Qaadiri Razvi. This was the 
translation of audio lessons of the Shama’il as taught by our 
Honourable Guardian of Maslak e Aala Hazrat, Huzoor Muhad’dith e 
Kabeer Hazrat Allama Zia ul Mustafa Qaadiri Amjadi Qibla. 


After reading through much of the translation that night, I 
requested him to also translate the audios of the Sacred Lessons 
From Bukhari as taught by Huzoor Taajush Shariah » » ». I further 
told him that I feel Abba’s Rooh will be very pleased if he does this 
translation. As always he agreed happily to undertake this task. 


Alhamdulillah, he has completed the translation of fifty audio 
lessons and this volume consists of Lessons Thirty-Three to Fifty. I 
have been told that he has named it as Duroos ul Bukhari Lil Imam 
Akhtar Rida Al Qaadiri - Sacred Lessons From The Bukhari By Imam 
Akhtar Rida Al Qaadiri and would now like to launch the Third 


Volume during the Gyarhwee Shareef of Huzoor Ghaus e Azam +», 


I have no doubt that Abba’s Rooh is very pleased with him just as 
Abba was always pleased with him in his worldly life. May Allah 
accept this effort of his, reward him well and make this work popular 


amongst the common and the elite. 
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THE DISTINCTIVE FEATURES OF THE 
SACRED LESSONS FROM THE BUKHO9RI 


Hazrat Allama Maulana Mufti Abu Yusuf Muhammad Qaadiri Azhari 
The Blessed Son of Huzoor Sayyidi Muhad’dith e Kabeer 
[Senior Lecturer Jamia Amjadia, Ghosi Shareef] 


On the 13th of Shawwal 194 Hijri after Jumu’ah Salaah, that ‘Radiant 
Sun of Knowledge and Pious Practices’ appeared on the horizon of 
Islam, through whose light of knowledge the entire world became 
radiant. He is a personality who attained such eminence amongst the 
Muhad’ditheen that he was blessed with the titles of Imam ul 
Muhad’ditheen and Sanad ul Muhad’ditheen. Great and eminent 
Muhad’ditheen were not only honoured to be counted amongst his 
students, but they regarded this as a great treasure for them in this 


world and as an endorsement of their salvation in the hereafter. 


He was that personality who spent his entire life seeking out and 
spreading the rays of Hadith. His life was one of piety, abstinence 
and sacrifice. The objective of his life was to quench the thirst of the 
seekers of that Sacred Knowledge which was imparted from the 


Sacred Court of the Beloved Rasool /#. 


He was blessed with such grand acceptance and acknowledgment, 
that every gathering of his saw an audience of hundreds of 
thousands of seekers who would flock towards him, to listen to the 
Ahadith e Nabawiy’yah. Wherever he went, the thirsty seekers of 
knowledge flocked to attain this blessing. The world knows and 


recognises this great Muhad’dith as Imam Bukhari +» s,. 
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He was blessed with such an amazing memory that Muhammad ibn 
Azhar Sijistaani says, I accompanied Imam Bukhari » » », in the court 
of Sulaiman ibn Harb » » » in order to listen to Hadith. I would write 


down the Ahadith, while Imam Bukhari ».., would not do the same. 


Due to this, someone said to me, Why is Bukhari not noting down the 
Ahadith? I replied to them by saying, If while noting the Ahadith, 
you miss anyone of them, you may note it down from the memory of 


Bukhari. 


In order to explain the amazing memory of Imam Bukhari « »», it is 
sufficient to know that through him studying a book once he would 
save it to his memory. Once he had gone to Balkh, and while he was 
seated amongst some people, they requested him to narrate a Hadith 
each from his Shuyukh (i.e. from his masters) whom he had attained 
Hadith from. On their request, he narrated from memory one 


thousand Ahadith from one thousand Shuyukh. 


His amazing intelligence and competence which Allah had blessed 
him with was such that Hafiz Abul Azhar reports that once four 
hundred Muhad’ditheen of Samarqand mixed up the Isnaad in order 
to confuse Imam Bukhari ~ » z. In other words, they mixed the Iraqi 
chains with the Syrian ones, and the Syrian ones with the Hijazi ones 


and the Hijazi ones with the Yemeni ones. 


Similarly, they mixed the texts of the Ahadith with one another, but 

Imam Bukhari » » z did not become confused or make any error 

regarding the Sanad or words of any of the Ahadith, and they failed 
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to confuse him. Imam Bukhari » » », then quoted to them all those 
Ahadith with the proper texts and chains. [Irshaad us Saari Lil 


Qastalani|] 


Imam Bukhari » » » had amazing capabilities when it came to 
understanding the different Paths (Turuq) of Hadith. He was thus 
regarded as an Imam in tracing the origins of the Hadith and in 
recognising any hidden defects whereas the A’imma e Hadith have 
mentioned that to be thoroughly acquainted and skilled with the 
ability to recognise the defects in the Narrations (i.e. in the chains of 
transmission), is something which is regarded as very important in 
the science of the principles of Hadith, and this capability and 
proficiency is a very difficult one to acquire. Regarding this, Abdur 
Rahmaan ibn Mahdi says that the capability (ie. the skill) to 
recognise such defects in Narrations cannot be attained without 
Ilhaam (i.e. without it being inspired upon the person by Almighty 
Allah). 


As well as all the other sciences of Hadith, Imam Bukhari » » 2 was 
also an expert in this science of Hadith and was regarded as the 
Imam of this science. The great Muhad’ditheen of the era would 
come to him to seek information regarding these hidden defects 


which are found in narrations. 


Hafiz Ahmed Ibn Hamdoon says that once I had gone to a Janaazah 
and I saw that Muhammad ibn Yahya Zuhli was querying from Imam 
Bukhari ~ » : about narrators and hidden defects in narrations and 
Imam Bukhari » » » was responding to him with such speed and 
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fluency that it did not seem like answers were flowing from his lips, 
but it rather seemed like arrows were being continuously fired from 


a bow [Al-Hadiy’yus Saari] 


As it is well-known, Imam Bukhari - »:, took almost sixteen years to 
complete the compilation of the Bukhari. From the hundreds and 
thousands of Hadith which were preserved in the chest of Imam 
Bukhari » » », he chose seven thousand Sahih Ahadith for this 
purpose. If the repeated narrations must be counted in Bukhari as 
well then it adds up to approximately seven thousand two hundred 
and seventy-five Ahadith and if the repetitions are omitted, then it 
adds up to four thousand Ahadith. To understand the excellence of 
the Bukhari, this alone is sufficient that Almighty Allah and His 
Rasool ##* referred to it as Their Book. All the Ulama and 
Muhad’ditheen have agreed that after the Holy Qur’an there are two 
books that are known as the most authentic, and these are the Sahih 
Bukhari and the Sahih Muslim. As for which one is more authentic, 
then in this regard there is a difference of opinion amongst the 
scholars, but the stronger view is that the Sahih Bukhari is greater, 
because the jurisprudential capabilities and the Ijtihaadi capabilities 
of Imam Bukhari ~ » 2 are more, and this Kitaab has been compiled 


based on the chapters of Figh. 


When the reader studies the Bukhari, he will realise that Imam 
Bukhari = » : narrates a Hadith in different ways and for different 
reasons. In some places he narrates it briefly while in other places he 
narrates the complete Hadith or a portion of the Hadith. He repeats 
the Hadith due to the rules which are derived from the discussion at 
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hand and sometimes due to the chain of transmission and at times 
due to the actual text of the narration, he repeats the Hadith and 
based on the rulings which are derived from them, he reports the 
Hadith in different ways. It must be noted that according to Imam 
Bukhari + » », merely being in the time of the narrator is not 
sufficient, but for the narrator to meet the Shaykh is from amongst 


the initial conditions stipulated by him. 


The Sahih Bukhari is not only included in the syllabus of the Islamic 
Madaaris in the Indo-Pak subcontinent, but it is taught throughout 
the world and according to all the Madhabs and Maslaks, this book is 


proven and acknowledged. 


Its Ahadith are also presented as evidence and verification for chains 
of transmission. The learned Ulama of Islam who teach the Sahih 
Bukhari do so in different styles and while teaching it, the scholars 
also discuss the condition and the names of narrators and the 


significance and the reasons which connect one chapter to the other. 


Those Ulama are chosen to teach the Sahih Bukhari who are the 
most knowledgeable amongst the teachers in that field, and who are 
also experts in Figh, because the manner in which the Bukhari 
Shareef is taught is very different from the manner in which the 
other books of Sihah Sit’ta are taught, because as mentioned earlier, 
that while explaining the biographies of the narrators, the 
connection between the chapters are also explained. The 
explanation and the interpretation of some words are also presented 
in the light of Arabic syntax when teaching. Further, when teaching, 
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it is also required that any apparent inconsistency in the narration is 
remedied by the one teaching and the similarities are also explained 
properly, and it is also of immense importance to derive one’s 


judicial and legal rulings from this. 


The ‘Renowned Genius’ of the Muslim world, ‘The Inheritor of The 
Knowledge of Aala Hazrat’, Shaykh ul Islam wal Muslimeen, Qazi ul 
Quz’zat Fil Hind, Taajush Shariah Hazrat Allama Mufti Mohammed 
Akhtar Raza Qaadiri . » 2 taught the Bukhari Shareef in Jamiatur Raza 
(Bareilly Shareef) which is counted amongst one of the most 
renowned institutes in India, and in doing so, he quenched the thirst 
of the seekers of knowledge enlightening them. Such was his 
excellence and knowledge that it is not hidden from anyone. He is an 
overflowing ocean of knowledge and spirituality, and he is the 
combination of both these blessed oceans. He was blessed with the 
awareness of the secrets of the knowledge inherited from the Court 
of the Beloved Nabi /#. He is a library of the legal rulings of the 


Shari’at and he is the Imam of Shari’at and Tarigat. 


This book ‘Duroos ul Bukhari Lil Imam Akhtar Rida Al Qaadiri’ 
‘Sacred Lessons From The Bukhari By Imam Akhtar Rida Al Qaadiri 
Volume 3’ is the bouquet of those Sacred Lessons which he taught, 
and those lessons are indeed a wealth of knowledge, and studying 
this book will remove the need for the reader to read and study 
many other books in this field. While teaching the Ahadith, he 
presented numerous subtle points of note and he resolved very 
difficult matters in a very simple manner, while he at the same time 
remedied many inconsistencies and complexities, and his manner of 
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teaching was so easy that the one who studies it will comfortably 


understand what is being explained. 


I will now present some of the distinctive features of the Sacred 


Lessons of The Bukhari which Huzoor Taajush Shariah =», taught: 


1) It is a comparative study of different editions of the chapters of 
the Bukhari. 


2) The different headings and categories of the chapters are 
presented and the different Shari’ah rulings connected to them 
have been elucidated. 


3) The translation of the Hadith with the actual text and annotation 
of the Hadith with its Deeni benefits have been presented. 


4) The chapter headings have been connected to the Hadith which 
has been mentioned under each chapter. 


5) He connects each chapter to the previous chapter, while 
explaining its connection. 


6) He presents other Ahadith in support of the Hadith in that 
particular chapter. 


7) You will find under the Hadith, the statements, views and 
narrations of the compilers of the Sihah Sit’ta, and the experts of 


critical analysis. 


8) Sufficient discussions and introductions related to the biography 
of the narrators have been presented. 
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9) Explanation of words based on the lexical connotations and 
based on their Shar’i terminology has been presented. 


10) Rules regarding syntax and etymology, with note to the rhetoric 
has been discussed. 


11) As per need, he has processed the text based on the Arabic 
syntax. 


12) He explains the terminology of the principles of Hadith. 


13) He explains the abrogation’s and the abrogating agents. 


14) He explains the Judicial laws which are extracted and derived 
from the Hadith. 


15) As per need, he supported the text of the Hadith and its gist 
with verses of the Holy Qur’an. 


16) He derived the beneficial points relating to the Aqaa’id of the 
Ahle Sunnat which are derived from the Hadith, and he further 
strengthened this by presenting Qur’anic Verses. 


17) In the case of any complexity or inconsistency between the 
Ahadith, he remedies this inconsistency and further remedies any 
differences in similar narrations. 

18) He discusses as per need the Fiqhi differences found amongst 
the four Madhabs and then gives precedence with evidence to Fiqh 


e Hanafi. 


19) He presents a concise but collective biography of Imam Bukhari. 
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20) He presents a brief introduction to the way the Sahih Bukhari 
was compiled. 


21) He explains the distinction of Sahih Bukhari over all the other 
books of Hadith. 


22) He points out the distinctive features of the Sahih Bukhari. 
23) He explains the synonymous words found in narrations. 


24) As per need, he presents the solution to important matters 
relating to the Shari’at and Tariqat. 


25) He presents the wisdom behind why at times Imam Bukhari 
narrated a Hadith briefly and why at times he narrated it at length. 


Translating is one of the most difficult tasks, and in order to fulfil 
this task, simply knowing a language is not sufficient. It is also 
important to have knowledge concerning the terminology and the 
indications and subtleties of that knowledge, and to fulfil this task 


one further requires expertise and concentration. 


My beloved and respected friend, Khalifa e Taajush Shariah wa 
Muhad’dith e Kabeer, The Lion of Raza, Hazrat Allama Maulana 
Afthab Cassim Saaheb .-., of Durban, South Africa, has taken the 
mammoth responsibility of translating the Dars e Bukhari of Sarkaar 


Taajush Shariah +». 
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Alhamdu Lillah, he has fulfilled this task exceptionally, even though 
he is engrossed and very much occupied. He has up to now 
translated more than one hundred books and treaties and has had 
them published and distributed. 


Firmness in Deen and being Fanaa Fish-Shaykh is his manner. He is 
indeed glowing through the Blessed sight of the pious personalities, 
and his radiant rays of knowledge is giving radiance to all four 


directions. 


His services for Deen are deserving of praise and worthy of being 
observed, and for the young Ulama, his personality is one that 
should be followed. May Allah Ta’ala accept his effort and grant it 


acceptance amongst the laymen and the spiritually elite. 


May Almighty Allah keep him and those with him safe and protected 
under his Divine Protection and may he be protected from the 


mischief and the jealousy of the jealous, keeping him immune from 


this. phos debe atl poo crepe] oot leredel 


-Faqeer Abu Yusuf Muhammad Qaadiri Azhari 


Khaadim Tayyibatul Ulama, Jaamia Amjadiyya Razviyya, Ghosi Shareef 
Member of Shar’i Council of India, Bareilly Shareef 
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BLESSED WORDS FROM THE BLESSED 
SCRIBE OF HUZOOR TANJUSH SHARIAH 


Hazrat Allama Mufti Aashiq Hussain Kashmiri Qibla (Bareilly Shareef) 
The Respected Son in-law of Huzoor Qaa’id e Millat 


My Dear and Respected Hazrat Maulana Afthab Cassim Saaheb «+. is a 
respected Aalim e Deen of Durban, South Africa. He is one of those 
Ulama whom Huzoor Taajush ,,~»» trusted and had confidence in. 
Huzoor Taajush Shariah +) «».» also appointed him as his Wakil e 
Bay’at while in Africa. He protected and kept this confidence and 
trust well established, and he always kept himself connected to 
Hazrat and to Bareilly Shareef. He has translated numerous works of 
Aala Hazrat 5.) » and other Sunni Ulama from Urdu into English, 
and he has distributed this to numerous countries where English is 


widespread. 


One ray from this, is the aforementioned book, which is a collection 
and a bouquet of some of the Sacred Lessons From The Bukhari 
which were taught by Huzoor Taajush Shariah 5», . ». He has 
listened to the audios of these Sacred Lessons and then translated 
them into English. May Almighty Allah accept this service of his, and 


may the people attain immense benefit from this Deeni work of his. 


2 firs Brad rt DP Patocs 


-Aashiq Hussain Kashmiri 
Jami‘atur Raza 
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THE BUKHA9RI & TANJUSH SHARIAH 
Hazrat Allama Mufti Muhammad Shahid Raza Qaadiri Misbahi 
The Respected Son-in-law of Huzoor Sayyidi Muhad’dith e Kabeer 


Imam ul Fugaha Wal Muhad’ditheen, Muhammad Ibn Isma’eel Ibn 
Ibrahim Ibn Mughira was born in 194 Hijri in Bukhara. His grand 
forefather Mughira accepted Islam at the hands of Yamaan Ju’fi the 
ruler of Bukhara and therefore he is also known as Ju’fi. His blessed 
father was a distinguished Muhad’dith. He was from amongst the 
students of Imam Malik ~ »» and Ham’mad Ibn Zaid  »», and he was 
also blessed with the company of personalities like Hazrat Sayyiduna 
Abdullah Ibn Mubarak = » » who was amongst the great 


Muhad’ditheen and who was an embodiment of piety. 


The father of Imam Bukhari » » » left this world while he was still a 
child. His beloved mother was still trying to manage this loss when 
she was faced by another difficult situation in her life. She had 
realised that Imam Bukhari - » z, was losing his vision as a child and 
this was indeed very traumatic for his beloved mother. In this grief 
and sadness, she raised her hands in the Court of Almighty Allah and 
from the depths of her heart, she made Dua for the vision of her 
beloved, and ultimately her Dua was accepted in the Court of 
Almighty Allah, when one night in her dream she was blessed with 
seeing Hazrat Sayyiduna Ibrahim Khaleelullah ,..- 7’. He said to her, 
Almighty Allah has accepted your weeping throughout the night, 
and He has accepted your duas, and He has restored and returned 


the vision of your son. When she awoke from this beautiful vision, 


22 


she was blessed with another beautiful vision when she noticed that 


her beloved son had re-attained his vision. 


Hazrat Imam Bukhari ..». started to learn Ahadith from a very young 
age. He joined the Dars of Imam Daakhli in which the great Imam 


mentioned a chain of transmission as follows: 


yar od yor owe v7 


Sufyan narrated to us a Hadith from Abu Zubair, who narrated it 
from Ibrahim, so upon that Imam Bukhari » » » said, There is no 
narration of Abu Zubair from Ibrahim. The teacher became upset at 
Imam Bukhari .» »z and rebuked him, so Imam Bukhari . », said, You 


have the original text with you, please have a look at it. 
When the Imam looked at the original, he said to Sayyiduna Imam 


Bukhari . ».z, Now you tell me how it should have been, so Sayyiduna 


Imam Bukhari .:»z said, It should be, 


EMF SF OOF OM ir 


Sufyan narrated to us a Hadith from Zubair ibn Adi, who narrated it 
from Ibrahim, and in doing so, he said that the Shaykh of Sufyan was 
not Abu Zubair, but rather it was Zubair ibn Adi. 
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On observing his amazing Allah-given memory, the great Imam was 
pleasantly surprised, and praised him in the presence of the entire 
class. [Bustaan ul Muhad’ditheen With Reference To The Great 
Muhad’ditheen] 


Almighty Allah had blessed Imam Bukhari >» :, with such an amazing 
memory that the other Muhad’ditheen would compare their Hadith 
notes and confirm them through that which was in the memory of 
Imam Bukhari » » 2. The actual texts and the Isnaad of the Ahadith 
were so firmly embedded in his mind that he had preserved 
hundreds of thousands of Ahadith in his memory, and it never 
happened such that the Isnaad and the texts were wrongly mixed 
with other chains of transmission. So many times, such chains were 
presented to him which were mixed, in order to cause confusion, but 
he would present the correct narration with its correct chain of 
transmission from his memory and the people who observed his 
amazing Allah given memory would be left in awe. His memory was 
such that at the age of eighteen he had memorised all the books of 
Abdullah Ibn Mubarak and Imam Wagee’. 


In 210 Hijri, Sayyiduna Imam Bukhari » »,journeyed with his brother 
Ahmed ibn Isma’eel and his beloved and noble mother to Haramain 
Sharifain for Hajj. After completion of Hajj, his brother returned to 
their motherland with his noble mother, while Sayyiduna Imam 
Bukhari » » », remained behind to further his education. He took the 
blessings of the Shuyookh that were present there and he did not 
only limit his quest of seeking out the knowledge of Hadith to 
Bukhara and Hijaz, but for years on end he stayed away from home, 
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searching for Ahadith e Mubaaraka, and then from all of these, 
adorned with the gems of knowledge and the sciences of Hadith, he 
compiled a treasure of Hadith which is flowing with pearls of the 
splendours of Nabi Muhammad /#* and which is a treasured gift by 
which people will rectify their lives for as long as the world remains 
in existence, and through it they will learn how to obey Allah and 
His Beloved Rasool ##, and this is such a compilation that no other 
book has received such recognition and excellence after the Qur’an e 
Azeem. It is this book, which is known as the Sahih Al Bukhari, and it 
is this book which is known as the most authentic book after the 


Holy Qur’an. 


The amount of effort and caution that Imam Bukhari | » 3 took in 
compiling the Sahih Bukhari and the grand arrangement which he 
made for this can be understood from the introduction and the 


initial discussions in the Sacred lessons from the Bukhari. 


The greatest source and fountain of guidance and righteousness 
after the Qur’an e Azeem are the Blessed and Exalted Words of 
Rasool e Akram Noor e Mujas’sam /#*. In fact, the true understanding 
of the injunctions of the Shari’at can only be understood through the 
Ahadith e Kareema and therefore even in the era of the Sahaba e 
Kiraam . # » » 2, grand efforts and arrangements were made to 
preserve the great treasure of the Ahadith e Rasool ##*, and for this 


reason, rules and regulations were set in place. 
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The compilation and the noting down of the Ahadith e Mubaaraka 
had already commenced in the Blessed Era and this process 
progressed as the time went by, until came the era of the Khilafat of 
Hazrat Umar Ibn Abdul Aziz » » 2 when this virtuous task was 
undertaken in a completely systematic manner. The Hadith which 
follows is evidence that the compilation of the Ahadith e Mubaaraka 
initially commenced in the Blessed era of Nabi Kareem ##. There is a 
Hadith from Sayyiduna Abdullah Ibn Amr Ibn Aas »» which reads as 


follows: 


Ko iY DIEM EECA sof Gwe ¥ 
Fad ol wien BECP PF M5 
WE os al a Hw gr B CIS aD of Gs 

Her eke one” gid CMs 98 do 


Hazrat Abdullah Ibn Amar Ibn Al Aas » » » says that, with the 
intention of memorising it, I would write down whatever I heard 
from Rasoolullah 4, (so) the Quraish forbade me from this and said, 
Do you write down everything which you hear form Muhammad (# 
whereas He is just a human being (because) he speaks both in the 
state of anger and in the state of pleasure (happiness)? Due to this 
word of theirs, I terminated writing and then mentioned this to 
Rasoolullah ##* He ##*gestured towards His ## Blessed Mouth with 


His 4#* Blessed Fingers and said, Continue to write, I take an Oath by 
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Him in whose Divine Power is My life, only that which is true comes 


out of this. [Abu Dawood] 


It is in Majma uz Zawa’id that Huzoor ##* commanded Hazrat 
Abdullah Ibn Amar Ibn Al Aas by saying, x! |..3 Capture (Preserve) 
knowledge. So, he asked Ya Rasool’Allah 2! What is meant by 
capturing (preserving) knowledge? So Huzoor ##* said, 40) (ie. 


Writing it). 


There are also narrations from other Sahaba e Kiraam which prove 
that they were permitted to write down (record) Ahadith. It is 
narrated that Raafi’ Ibn Khadeej says that we requested in the Court 


of Rasoolullah /#¥: 


eT ae a 


Ya Rasool’Allah ##*! We hear many things from Your Blessed Lips, 
and we write it down (so what do you command in this regard?). 
Nabi said, You may continue writing it; there is no objection to 


this. [Majma uz Zawa’id] 


The Dars e Bukhari (i.e. Sacred Lessons from The Bukhari) are taught 
at most of the Islamic institutions traditionally. In other words, at 
those institutions where Islamic education is taught until the end 
and this is also known as Daura e Hadith, but it must be noted that 
the expertise and the deep insight which is required to teach this is 


not something which just everyone possesses. 
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In every era and in every generation, there were only a few 
personalities who were unique and distinct in this regard, and it is 
their authority which stamped and sealed the teaching of this 


science. 


If we are to discuss this in the light of our current generation and era 
then Huzoor Taajush Shariah, Faqih e Islam, Waaris e Uloom e Aala 
Hazrat, Allama Ash-Shah Mufti Mohammad Akhtar Raza Khan 
Qaadiri Azhari . » » glows like the full moon amongst the galaxy of 
stars, and amongst the Ulama and the Muhad’ditheen, he glows like 
the radiant sun when it reaches its zenith. Huzoor Sayyidi Taajush 
Shariah . » is amongst those experts and geniuses who have been 
blessed with numerous physical and spiritual qualities. The 
discussion on Huzoor Taajush Shariah | »» is so vast that it is very 


difficult for me to gather all of this in a brief document. 


He has been blessed with many blessed qualities, and from amongst 
his amazing capabilities, the great scholars of the time have 
acknowledged his expertise as a Muhad’dith, and they have 
recognised his amazing capabilities in the science of Hadith. Ja- 
Nasheen e Huzoor Sadrush Shari’ah, Mumtaz ul Fugaha, Waaris e 
Uloom e Hafiz e Millat, Hazrat Allama Ash Shah Mufti Zia ul Mustafa 
Qibla Saaheb Qibla » »- is that personality who was addressed as 
Muhad’dith e Kabeer by his elders, and even Huzoor Taajush Shariah 
» »» would personally address him by saying Muhad’dith Kabeer. 
Indeed, such a personality is peerless in his era and a personality 


who is one of his kind in this world right now. 
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He is heard publicly declaring that, Even Though People Call Me 


Muhad‘dith e Kabeer, But In Reality, Huzoor Taajush Shariah . » » 
Is Muhad‘dith e Azam. 


During the inauguration of Al Fardah which is the commentary of 
the Qasida Burdah which Huzoor Taajush Shariah . »:, had written in 


Arabic, Huzoor Muhad’dith e Kabeer made the above statement. 


I do not wish to take any more of your time in this regard because 
more than what I say about the ‘Sacred Lessons From The Bukhari’, 


you will attain a thousand times more benefit by studying it. 


However, this much I will say, that if one has a true and strong 
spiritual allegiance, attachment and connection to Bareilly Shareef 
then he will find numerous blessings and benedictions falling into 
his lap, and the greatest blessing which is acquired from there, is the 


firmness in Imaan and steadfastness on the Deen. 


Today, the love for the Sahaba e Kiraam and true devotion to the Ahl 
e Bayt e Izaam is acquired in its true sense from there, wherein there 


is no imbalanced view or opinion. 


Ahle Sunnat Ka He Beyra Paar Ashaab e Huzoor 
Najm Hain Awr Naaw He Itrat Rasoolullah Ki 


It is Bareilly which guides us towards the Courts of the Awliya and 
directs us towards them, teaching us how to attain the benefits of 


this world and the hereafter by being connected to them. 
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Tere Ghulaamo Ka Naqsh e Qadam He Raah e Khuda 
Wo Kya Bahak Sakay Jo Ye Suraagh Le Ke Chale 


It is the result of this blessed connection to Bareilly Shareef that 
right now you have in your hands a splendid document in the form 
of ‘The Sacred Lessons From The Bukhari’, which is granting 
radiance to your tongue and your eyes and filling your heart with 


happiness. 


I have immense admiration for and myself wish to have such 
qualities and traits which are present in the personality of my 
respected and beloved friend, Naashir e Maslak e Aala Hazrat, Khalifa 
e Huzoor Taajush Shariah wa Khalifa e Huzoor Muhad’dith e Kabeer, 
Hazrat Allama Mufti Afthab Cassim Saaheb .» . when I observe his 
striving, his efforts and his passion to spread and share knowledge, 


and his ideology when it comes to propagating the Maslak. 


I say this because I have observed that he does not waste a single day 
of this life which has been given to him, but rather he utilises every 


single day, protecting it from being wasted. 


Right now, that book which you have in your hands or which you are 
viewing on your computers or on the screens of your phones, 
through which you are illuminating your existence, thereby 
granting delight to your hearts and minds, are in fact those Sacred 
Lessons of the Bukhari Shareef which Huzoor Taajush Shariah » » », 
taught with his own blessed tongue to the students of Jami’atur Raza 


(and other seekers of knowledge). 
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This book has been prepared from the audio recordings of these 
Sacred Lessons. Now, you alone think, what a difficult and strenuous 
task this is. Think about how attentively one needs to listen to them, 
and how difficult it is to listen to these Sacred Lessons in Urdu, and 
then bring it into English, in the form of a beautiful compilation. 
Only one who is a traveller on such a path will be able to understand 
this. 


I would like to present scores of congratulations to Hazrat Allama 
Afthab Cassim Saaheb who has made this very easy for the people, by 
preserving these valuable lessons in the form of this compilation, 


even though he has been unwell. 


May Almighty Allah accept this beautiful effort and attempt in His 
Majestic Court and may Allah bless him with good health and a long 
life to undertake other such tasks, and may Allah protect him from 


the mischief and the jealousy of the jealous. 


It must be noted that the highest amongst the Ulama are those who 
strive to protect the Imaan of the Muslims and those who destroy 
the fortresses of the Sulhe Kullis. 


It is they who are the highest amongst the Ulama, for they are those 
who give the true message of 054 So) os5i 251s [Surah Aale Imran 
(3), Verse 139], and those who themselves stay far away from the 
company of deviants while trying to save the others from the 


deviants. 
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Indeed, it is they who are the highest amongst the Ulama and when 
it comes to firmness in Deen and Maslak, Alhamdu Lillah, personally 
I find none like Allama Afthab Cassim in Africa. May Almighty Allah 


protect him. Aameen. 


O68 UP” Jeg LF lay Les 


A humble servant of Huzoor Taajush Shariah 


-Faqeer Muhammad Shahid Raza Al-Qaadiri Misbahi 


Khateeb Barkaati Masjid, Kailash Apartments, Bombay Central, Bombay. 
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KIND WORDS OF REASSURANCE 
Hazrat Allama Mufti Zahid Hussain Al-Qadiri 
(Head Mufti The Sunni Way) 


OF SE Ps oF wh Y wr gr ¥ ets PEL) 


Huzoor Taaj Al-Shariah Allamah Mufti Imam Akhtar Raza Khan 
Qadiri Azhari, Allah is certainly pleased with him, was without doubt 
a great Muhaddith and Faqeeh at the same time. When the 
knowledge of Hadith and Fiqh gathers in an individual, the benefits 
for the students are innumerable. Minhat al-Baari and the rest of the 
Duroos of Bukhari Shareef (Sacred Lessons) that his eminence 
delivered are evidence to this in which he, not only gathered the 
sciences of Hadith and Fiqh such as Mustalahaat, Hukm, Asmaa’ al- 
Rijaal and Takhreej, but he has also gathered the knowledge of 
Kalam, Tafseer Al-Quran, Nahw, Sarf, Balaagah, poetry, logic etc. To 
translate such text is difficult because it requires a certain level of 


understanding in all these fields. 


I am pleased to learn and see that Mufti Afthab Cassim Qadiri has 
translated all these into the English language and made it simple and 
easy for the laymen to follow so that not only the English speaking 
Ulema, but also the general public can benefit from the works of 


Imam Taaj Al-Shariah. 


Recently, I received a call from someone asking me whether Mufti 
Afthab Cassim is a Mufti or not and if he is then does he have a Sanad 
(certification). 
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I advised the caller that, yes, he certainly is a Mufti and the Sanad is 
such that in this era, it is in my eyes; the most valuable Sanad in the 
Hanafi Mazhab. The Sanad is Huzoor Muhaddith e Kabeer Allamah 
Zia Al-Mustafa Al-Qadiri. In the presence of a huge audience, I myself 
heard the great Huzoor Muhaddith e Kabeer say, and I quote, 


‘Mufti Afthab Cassim Sahib, this person is a Mufti’ 


Then on many other occasions, I have heard the same from Huzoor 
Muhaddith e Kabeer. This Sanad is more valuable than many of the 


ones attained from universities today. 


An individual who was relied upon by Huzoor Taaj Al-Shariah 
requires no other evidence to prove his station. His countless works 
in the English language are enough to show the people his station in 
the field of knowledge. 


May Allah grant this work acceptance, and may it benefit the 
khawaas and the Awaam alike and may Allah make it a means of Isaal 
for the lovely and irreplaceable parents of Mufti Afthab Cassim 


Sahib, may Allah elevate their stations in the afterlife. 


-Faqeer Zahid Hussain Al-Qadiri 
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BLESSED WORDS OF ENCOURAGEMENT 
Hazrat Maulana Muhammad Shakeel Saaheb Qaadiri Ridawi (U.K.) 
Founder & Head of Zia e Akhtar Islamic Academy 


All Praise be to Allah Almighty and infinite Salutations and Blessings 
upon the Best of all creation Sayyiduna Rasool Allah ##* upon all the 
Honourable Companions and the Awliya e Kaamileen and all the 


righteous Ulama e Kiraam Ridwaanullahi Alaihim Ajma’een. 


Many a story has been told about Imam Bukhari » » », regarding his 
struggles in collecting Ahadith Shareefah. He travelled to many 
different places far and wide gathering the precious gems that left the 
beautiful blessed lips of the Most Beautiful, The Most Beloved Prophet 
Sayyiduna Rasool Allah /¥. It is said that Sayyiduna Imam Bukhari Radi 
Allahu Anhu collected over 300,000 Ahadith Shareefah and he himself 


memorised over 200,000. 


It is said that Sayyiduna Imam Bukhari ~ » z, before compiling Sahih Al- 
Bukhari saw in a dream, himself standing in front of The Most Beautiful 
Sayyiduna Rasool Allah 4#* having a fan in his hand fanning the Beloved 
Rasool ##* chasing away any flies. He asked the interpretation of this 
dream from someone who was an expert in interpreting dreams. He was 
told that the interpretation of this dream is that you will dispel 
lies being attributed to the Beloved Rasool /#. Before he recorded each 
Hadith Shareef he would make Ghusl and offer two Rakaah Salaah and 
supplicate in the court of Allah Almighty. It is unanimously agreed that 
the most authentic book after the Book of Allah Almighty is Sahih Al- 
Bukhari. 
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Up to now, according to my knowledge there is no authentic translation 
or commentary in the English language, the ones available, have either 
been tampered with in translation by the badmazhabs, or many Ahadith 


Shareefah have been left out altogether. 


My dear brother in Islam, the Noor e Nazar of our Akaabireen, the Fakhr 
of Huzoor Taajush Shariah . »:, and Huzoor Muhad’dith e Kabeer Damat 
barakaatuhumul Aaliya, the Aashiq of Huzur Taajush Shariah and Huzur 
Mufti e Azam Hind . », the propagator of Maslak e Alahadrat Azeemul 
barakat =», Aalim e baa Amal, Hadrat Allaama Mufti Afthab Cassim 
Sahib Qibla has provided the masses with the deep explanations of this 
masterpiece in the English language, which have been presented in the 
blessed Duroos (Lessons) of Bukhari Shareef by The Qutb ul Aqtaab of 
the Era, The Grand Muhad’dith, The Great Fagih, The Illustrious 
Mufassir, Huzoor Sayyidi wa Murshidi Sarkaar Taajush Shariah Hazrat 
Allama Mufti Imam Muhammad Akhtar Raza Khan .+ ».,, When one reads 
the fine points, the wave after wave of immense knowledge, from this 
vast ocean of knowledge one can hear the blessed voice of The great 
Muhad’dith Huzoor Sarkaar Taajush Shariah « » <, 


I pray from the bottom of my heart that Allah Almighty showers his 
unbound bounties upon Hadrat Mufti Afthab sahib Qibla and makes this 
contribution as a means of great Sadaqah e Jaariyah for his blessed 
parents. May Allah Almighty allow all his translations to become 
accepted far and wide and reward him in abundance. May Allah 
Almighty grant Huzoor Muhadith e Kabeer a long healthy life and bless 
all of us with his blessings. 


-Faqeer Muhammad Shakeel Qaadiri Ridawi Ghufira Lahu 
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‘DUROOS UL BUKHAR?I 
THE PRECIOUS GIFT OF 
fF) GENIUS POR EXCELLENCE 


Hazrat Allama Mufti Quaiser Ali Razvi Misbahi 
Amjadi Darul Ifta, Masjid e Khalid, Durban, South Africa 


ane’ 
sf OE rok 


The great genius par excellence and brilliant personality of the 
Muslim World, the illustrious grandson of Imam Ahle Sunnat, the 
inheritor of the knowledge of Aala Hazrat, the true successor of 
Huzoor Mufti e Azam Hind, the beloved son of Mufassir e Azam Hind, 
the sun of the Mufas’sireen, the pride of the Muhad’ditheen, the 
selected one amongst the Aarifeen, the asylum of the Ulama and the 
Fuqaha, my Master, My Spiritual Guide, My Leader, My Refuge, 
Huzoor Taajush Shariah Hazrat Allama Al-Haaj Ash Shah Mufti 
Muhammad Akhtar Raza Khan Qaadiri Azhari » » is that peerless 
personality of this age, who was regarded as a genius, and who was 
renowned due to his knowledge, excellence, piety, refinement, 
cautious and firm resolve, and due to his marvellous expertise in all 
sciences of knowledge. His followers and his adversaries had no 
option but to acknowledge his knowledge and excellence. The great 
Ulama, the senior most scholars and the jurists would turn to him to 
solve those matters which could not be solved by them. In this way, 
his blessed personality was the centre of spiritual attachment and 


veneration for both the laymen and the spiritually elite. 
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Even though he was occupied in travelling the length and breadth of 
India and journeyed to numerous other countries for the 
propagation of Deen, he also attained a special distinction in that, he 
still found time to write numerous Religious edicts (Fatawa), while 
authoring almost seventy books. When studying each one of his 
books, one will notice that he was blessed with vast knowledge, and 
he was very well read in the great works, and he had an amazing 
flow in his writings, which made him the true inheritor of the 


knowledge of Aala Hazrat .y.». 


Indeed, apart from being an expert in the other sciences of 
knowledge, Huzoor Taajush Shariah .y . was also the Imam and great 
Muhad’dith of his age, and was an expert in the science of Hadith. 
The literary works of Huzoor Taajush Shariah +)» bear testimony to 
this indisputable reality, and more so bearing testimony to this is the 
‘Duroos ul Bukhari’ which is a most precious, priceless and 
praiseworthy treasure in the science of Hadith. When one studies 
the Duroos ul Bukhari, he will have some idea about the amazing 
memory, the unique manner of reasoning and the grandness of the 


knowledge which he possessed. 


When Huzoor Taajush Shariah + » teaches and imparts the 
knowledge of Hadith in his blessed class to the students of the Sacred 
Knowledge of Deen, it seems as if he has one eye on the Bukhari, 
while the other eye is observing the pages of the works of the other 
grand Muhad’ditheen. 
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After presenting the actual texts of the Ahadith, when he directs his 
attention towards presenting the elucidation and annotations of the 
Ahadith, then while teaching the narrations in the light of the 
science and principals of Hadith in his theological, knowledgeable 
and analytical style, and as he spreads out the gems of knowledge, 
one starts to reminisce about the assembly of the grand 


Muhad’ditheen of the past. 


While teaching the Bukhari, he presents the references of the 
Hadith, the meanings of the Hadith, discussions on the narrators of 
the Hadith, and theological perspectives derived from the Hadith, 
while presenting the unique subtleties of the Ahadith in a very 
beautiful and manifest manner, while following an amazing 


sequence, and referencing it to other authentic works as well. 


Apart from this, one is left amazed at the depth with which he 
presents theological arguments and other knowledgeable 
discussions so eloquently and spontaneously, with such confidence 


and poise. 


If it were not due to time constraints, I would have further 
elaborated on these points while presenting examples from his 
Duroos, but I have complete confidence that after studying the 
‘Duroos ul Bukhari’ the readers will acknowledge and support my 
views, and not only will you support my views, but you will indeed 
say that the Duroos ul Bukhari of Huzoor Taajush Shariah + .» 
consists of the radiant refreshing rays of the Bukhari, the elucidation 
of Hanafi Fiqh, the moon and stars of the science of Arabic syntax 
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and morphology, while at the same time propagating the Aqaa’id of 
the Ahle Sunnat and refuting the deviants. 


It also consists of a treasure of knowledge on the lives of the 
narrators of the Ahadith, by which his expertise in the science of 
Hadith becomes manifest. Alhamdu Lillah one is able to get the 
correct idea of his foresight in the science of Hadith when studying 
all his other works, and more specifically when observing the 
manner in which he has taught the Duroos ul Bukhari. One is able to 
further ascertain that he was blessed with an amazing and mind 


boggling proficiency. 


In brief, what I am saying is that the knowledgeable gifts of Huzoor 
Taajush Shariah ~).» in the fields of jurisprudence, teaching, orating, 
and writing, and his fragrant words, his radiant character, the 
luminance of his knowledge, his enthusiasm in propagating the 
Deen, his in-depth points of research, his passionate nature, the 
beautiful manner in which he nurtured the people, the blend of his 
gentleness and fury (for the sake of Deen), his theological and 
judicial tone, and his deep insight and foresight, will be remembered 


by the people forever. May Almighty Allah continue to bless us with 


the blessings of Huzoor Taajush Shariah y. 95 


I would now like to direct my discussion towards the English 
translation of the Duroos ul Bukhari. Just as the men of knowledge 
know, that to translate one language into another language is 
definitely not an easy task, because every language has its own 


requirements and specialities. 
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The idioms, metaphors, mechanisms, expressions and styles of every 
language differ from one another. Every language has its own 
backdrop, exquisiteness and style. Like in every other science, the 


science of translation also has some fundamental requirements. 


The first condition is that not only should the translator be well 
versed with the language and the literal requirements of the actual 
book, but he should possess immense interest and zest for what he is 
doing, because in translating between two languages, he holds the 


position of being the ambassador of these languages. 


The second important condition is that he should possess the ability 
to express the views, the thoughts and the terminology of that 
language with attractive and appropriate new words in his own 


language. 


The third condition is that he should be so well versed with the 
language of the original book that he understands the subtleties, the 


exquisiteness and the deep connotations presented therein. 


The fourth and final condition, which is in fact the most important 
condition and requirement, is that he should possess the skill to 
present a knowledgeable and factual translation while at the same 
time having the zest, passion, enthusiasm and sincere captivation to 
carry out this task. If he does not possess this, then having all the 
other conditions and requirements will not guarantee a successful 


translation. 
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Alhamdu Lillah, Praise be to Almighty Allah! all the translations 
which have been done by the embodiment of knowledge and 
sincerity, the Khalifa of Huzoor Taajush Shariah and Huzoor 
Muhad’dith e Kabeer, the propagator of Maslak e Aala Hazrat, Hazrat 
Allama Mufti Muhammad Afthab Cassim Qaadiri Razvi Noori Saaheb 
Qibla, the founder of Imam Mustafa Raza Research Centre, South 
Africa, fulfil the above mentioned conditions of the science of 


translation. 


More specifically, the sincere effort and devotion which he put into 
translating Duroos ul Bukhari Volume 3 is indeed praiseworthy. It is 
not a simple task to listen to the Arabic and Urdu audio recordings of 
the Duroos ul Bukhari and then to translate it correctly into the 
English language while giving due consideration to all its 


requirements. 


It is through the blessings and special sight of his Masha’ikh e 
Kiraam, especially Huzoor Taajush Shariah « » and Huzoor 
Muhad’dith e Kabeer v» » ». that Hazrat Allama Mufti Afthab Cassim 
Qaadiri Razvi Qibla has accomplished this great work in a beautiful 
manner. When one looks at it, one feels a sense of immense 


happiness and ecstasy, causing the soul to become fragrant. 
This great effort of his in the English language, on the basis of its 


usefulness and benefits, is of immense importance to the students of 


knowledge, the Ulama, the laymen and the elite, alike. 
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Finally, while congratulating him from the bottom of my heart on 
this English translation of Duroos ul Bukhari Volume 3, I sincerely 
make Dua that Almighty Allah blesses this outstanding work of 
Hazrat Mufti Saaheb Qibla v» » » with acceptance amongst the elite 
and the laymen, making it a means of our salvation in the hereafter 
and may Allah bless us with the guidance to serve the Deen and 
Maslak with sincerity and devotion throughout our lives. Allah bless 
him with good health and safety. 


Bb DM MD net 6 AD Cr vor 
Seeker of Duas 
-Mohammad Quaiser Ali Razvi Misbahi 
A Humble Servant of Sacred Knowledge At Amjadi Darul Ifta 
Imam of Masjid e Khalid 


Chatsworth, Durban, South Africa 


7 Rabi ul Aakhir 1443 
12 November 2021 
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fF) BRIEF INTRODUCTION TO 
SNYYIDUNS IMMM BUKHARI 


Hazrat Allama Maulana Mufti Shahzaad Qaadiri - Jami’atur Raza, Bareilly 
Shareef [Courtesy of Minhat ul Baari Fi Hal-li Sahih Al-Bukhari] 


Sayyiduna Imam Bukhari » 2 was the dream of the great Imams who 
came before him. He was the pride of his grand teachers and a means 


of honour for his contemporaries. 


In that era, Hazrat Imam Ahmed ibn Hambal » » », Hazrat Yahya ibn 
Ma’een »», and Hazrat Ali ibn Madeeni . »., were very prominent in 
Hadith Sciences, but when the sun of Sayyiduna Imam Bukhari » » », 
shone on the horizon of Hadith Sciences, then the stars of all the 
other Muhad’ditheen disappeared like stars, in the presence of the 


sun. 


The first personality to present the detailed compilation of the 
Sahih Mujar’rad was Hazrat Sayyiduna Imam Bukhari » » » and only 
thereafter, did the people start to compile the comprehensive Books 
of Sihah. 


His Blessed Birth 


Hazrat Imam Bukhari - » 2, was born on the 13" of Shawwal 194 Hijri 


in the city of Bukhara (which today falls under Uzbekistan). 


Blessed Name & Lineage 
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His blessed name is Muhammad ibn Isma’eel ibn Ibrahim ibn 
Mughira ibn Bardiza Al Ju’fi. Afterwards, he adopted the epithet, 
‘Abu Abdullah’. 


His beloved father Isma’eel ibn Ibrahim ibn Mughira Al Ju’fi » » 2 was 
a great Muhad’dith and an Allah-fearing personality. Ibn Hib’ban has 
considered him amongst the fourth generation of reliable scholars 
and has mentioned him to be amongst the authentic and reliable 
narrators. Imam Zahabi discussed his life at length in Taarikh ul 


Islam, and Imam Bukhari has done so in Taarikh e Kabeer. 


He was blessed with the honour of narrating Ahadith from grand 
masters of their time, such as Sayyiduna Imam Malik » » », Hazrat 
Abdullah ibn Mubaarak . » 2, and Hazrat Ham’mad ibn Zaid » »»,. Great 
scholars like Hazrat Yahya ibn Ja’far Baikundi » » », Hazrat Ahmed 
ibn Ja’far + » », Hazrat Nasr ibn Husain » » » and a huge group of 


scholars from Iraq heard (i.e. learnt Ahadith) from him. 


Hazrat Sayyiduna Imam Bukhari’s » » » father lived a very 
comfortable life and was blessed with immense wealth. Ahmed ibn 
Hafs says, I was present when Isma’eel ibn Ibrahim ibn Mughira ibn 
Bardiza Al Ju’fi » » 2 was about to pass away, and he said to me, from 


all the wealth which I possess, even a single dirham is not doubtful. 


Imam Bukhari was a non-Arab by lineage. His forefather Mughira ibn 


Bardiza Al Ju’fi was a Zoroastrian (i.e. fire worshipper). He accepted 
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Islam at the hands of the governor of Bukhara Yamaan Ju’fi. It is due 


to this that Imam Bukhari is also known as Ju’fi. 


His Early Life 


While he was still a little boy, his father passed from this world. After 
the passing away of his father, his beloved mother took the 
responsibility for his studies and for all his other affairs. The 
historians have written that, at a very young age, Sayyiduna Imam 
Bukhari » » z had lost his vision. Many great physicians and 
specialists of the time were consulted, but it did not yield any 
results. His mother was a very pious woman and was always restless 
due to the situation of her son. She would weep in the Court of 
Almighty Allah, making Dua for her beloved son, praying for his 


vision to return and for him to be able to see. 


One night, she saw in her dream Hazrat Sayyiduna Ibrahim -w1iwe4. In 
this dream, He »»,.».» gave her glad tidings by saying, Almighty Allah 
has returned the vision of your beloved son, due to your sincere 
Duas. That morning when Sayyiduna Imam Bukhari » » :, woke from 
his sleep, his vision had returned, and he could see clearly once 
again. 

After completing his basic education, and when Imam Bukhari » » », 
reached the age of ten, then by the Will of Almighty Allah, the desire 
to attain the knowledge of Hadith entered his heart and he enrolled 
for Hadith Lessons which were being taught in Bukhara. With 
immense sincerity and devotion, he learnt from the great 


Muhad’ditheen of that era. He memorised the actual texts, and he 
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guarded the information regarding every one of the narrators which 
he came across. After only one year, he attained such expertise 
regarding the actual texts of the Hadith and narrators, that at times 


even his teachers would take corrections from him. 


Once, while narrating a Hadith, his Ustadh said, 
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Sufyan narrated to us a Hadith from Abu Zubair, who narrated it 
from Ibrahim, so upon that Imam Bukhari » » » said, There is no 


narration of Abu Zubair from Ibrahim. 


The teacher became upset at Imam Bukhari »»» and rebuked him, so 
Imam Bukhari . » 2 said, You have the original text with you, please 


have a look at it. 


When the Ustadh looked at the original, he said to Sayyiduna Imam 
Bukhari . »., Now you tell me how it should have been, so Sayyiduna 


Imam Bukhari .»;, said, It should be, 
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Sufyan narrated to us a Hadith from Zubair ibn Adi, who narrated it 
from Ibrahim, and in doing so, he said that the Shaykh of Sufyan was 
not Abu Zubair, but rather it was Zubair ibn Adi. 
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On observing his amazing Allah-given memory, his Ustadh was 
pleasantly surprised, and praised him in the presence of the entire 


class. 


He continued to attain knowledge, attaining Uloom e Aqaliyah (i.e. 
rational sciences) and Uloom e Nagaliyah (i.e. transmitted sciences) 
very swiftly, and by the time he reached the age of sixteen, he had 
already memorised the words of Abdullah ibn Mubaarak, Wakee’ and 
other great Hanafi Scholars, and he became well-versed with the 


views of the Ahl e Kalaam. 


Hajj & Ziyaarat & Commencement of Writing 


In 210 Hijri, Sayyiduna Imam Bukhari » » » journey with his brother 
Ahmed ibn Isma’eel and his beloved and noble mother to Haramain 
Sharifain for Hajj. After completion of Hajj, his brother returned to 
their motherland with his noble mother, while Sayyiduna Imam 
Bukhari » » remained behind to further his education. During this 
period, he wrote the book Qadaya As Sahaba Wa Al Taabi’een, and 
then he sat in the shade of the Rauda e Rasool ##* and wrote the 


Taarikh e Kabeer. 


Imam Bukhari » » » himself says, I knew some narrative or the other 
from the lives of every one of the personalities whom I have 
mentioned in Taarikh e Kabeer, but since I intended for it to be a 


concise work, I did not include these details. 
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Immediately after completion of the Taarikh e Kabeer, the compiling 
of copies from it commenced. Muhammad ibn Yusuf Faryabi states, ‘I 
had already commenced copying the Taarikh e Kabeer when Hazrat 


Imam Bukhari’s beard had not yet sprouted’. 


His Journey To Acquire Knowledge 


Imam Bukhari » » » then made his first journey for the sake of 


acquiring knowledge of Hadith to Makkah Mukarramah in 216 Hijri. 


It is mentioned that if his journey had commenced earlier, then he 
too would have been able to narrate from those great Muhad’ditheen 
whom his contemporaries narrated from, because he too also got to 
live in the era of the narrators who are categorised in the exalted 
category, such as Imam Yazeed ibn Haroon » » » and Imam Abu 


Dawud Tayaalisi .» »s. 


In the period when Imam Bukhari . » » journeyed to Makkah, Imam 
Abdur Raz’zaaq » », was still alive. Imam Bukhari » »,, intended to go 
to Yemen in order to attain narrations of Hadith from him, but 
someone misinformed Imam Bukhari » » 2 that Imam Abdur Raz’zaaq 


»»e had already passed away. 
On hearing this, he cancelled his trip to Yemen, and then through 


one intermediary he began narrating Ahadith from Hazrat Imam 


Abdur Raz’zaaq +s. 
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Imam Bukhari » » » went on lengthy journeys to acquire the 
knowledge of Hadith. He journeyed to Maru, Haraat, Nishapur, 
Egypt, and Syria etc. 


Talking about his trips to Kufa and Baghdad etc. he personally says, I 
cannot count how many times I journeyed to Kufa and Baghdad with 
the Muhad’ditheen. 


An Amazing Memory 


Imam Bukhari possessed an extraordinary memory. When one looks 
at the incident pointing to his extraordinary memory, it seems as if 
from head to toe he was the splendour of his powerful memory, and 
it seemed as if he was a spiritual descendent of Sahabi e Rasool 


Hazrat Sayyiduna Abu Hurairah .»2, due to his memory. 


Imam Haashid ibn Isma’eel » » z reports that in his youth, Imam 
Bukhari » » z was in our company at the court of the Masha’ikh of 
Basra. We would all write down the Ahadith which we heard (from 
the Masha’ikh), whereas Imam Bukhari . » would not write them 


down. 


After sixteen days had passed, we realised that he had not been 
noting down the narrations, so we rebuked Imam Bukhari » » », by 
saying, You have wasted so much of time and effort. On hearing this 
he said, Bring forth whatever you have compiled. When we brought 
our compilations which equalled about fifteen thousand narrations, 


Imam Bukhari .» started to narrate the Ahadith e Mubaarak, until 
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he had read to us fifteen thousand Ahadith from memory, which we 
had compiled. After listening to him, it felt as if it was Imam Bukhari 


ese who had dictated to us all which we had compiled. 


Muhammad ibn Azhar Sijistaani says, I accompanied Imam Bukhari » 
»» in the court of Sulaiman ibn Harb »», in order to listen to Hadith. 
I would write down the Ahadith, while Imam Bukhari » »:, would not 


do the same. 


Due to this, someone said to me, Why is Bukhari not noting the 
Ahadith? I replied to them by saying, If while noting the Ahadith, 
you miss anyone of them, you may note it down from the memory of 


Bukhari. 


Imam Muhammad ibn Haatim .»», states that, We were seated in the 
Dars (i.e. during the lessons) which were being conducted by Imam 
Faryabi »». when Imam Faryabi quoted the Sanad (i.e. the chain) of a 
Hadith, and while doing so he said, 
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In other words, Sufyan narrated to us a Hadith, from Abu Urwah, 
from Abu Khitaab, from Abu Hamzah. In other words, in this chain, 
with the exception of Sufyan, he mentioned the appellations of all 
the other narrators (i.e. the names by which they were famously 


known). 
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He then asked the actual names of all those narrators, and the entire 
gathering became silent, and none was able to give the answer to 
this. Finally, all those present looked towards Imam Bukhari » » » so 
Imam Bukhari »», said, Abu Urwah’s name is Ma’mar ibn Raashid, 
Abul Khitaab’s name is Qatadah ibn Da’aama, Abu Hamzah’s name is 
Anas ibn Maalik. As Imam Bukhari » » , mentioned these names, all 


the other scholars present there were left speechless. 


His Allah-given memory was so powerful that if he read any Kitaab 
once, he would end up memorising it (i.e. the Ahadith which were in 
it). Later, he was able to memorise two to three hundred thousand 
Ahadith, from which one hundred thousand were Sahih Narrations, 
and the other two hundred thousand were not in the category of 


Sahih, but a mixture of different narrations. 


Once, while seated amongst some people in Balkh, they requested 
him to narrate a Hadith each from his Shuyukh (i.e. from his 
masters) whom he attained Hadith. On their request, he narrated 


from memory one thousand Ahadith from one thousand Shuyukh. 


Hazrat Sulaiman ibn Mujahid . »z says, Once, when I attended the 
Majlis (ie. the Hadith session) of Imam Muhammad ibn Salaam 
Baikandi » »z, he said to me, If you had come a little bit earlier, I 
would have shown you that child who has committed to memory 
seventy thousand Ahadith. Sulaiman ibn Mujahid says, After the 
session I went out in search of Imam Bukhari (as he was the child 


being mentioned). 
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After searching for him, I finally located him, so I asked him, Are you 
that blessed and fortunate child who has committed to memory 
seventy thousand Ahadith. Sayyiduna Imam Bukhari » » », replied by 
saying, I know more Ahadith than that and I also know the dates of 
birth and dates of passing away of most of the narrators whom I 


narrate from, and their places of residence as well. 


When Imam Bukhari . » z, went to Baghdad Shareef, he was tested in 
the presence of a huge gathering of scholars. One person stood up 
and read a Hadith with the incorrect Sanad (ie. chain of 
transmission), and then asked if he had knowledge of that Hadith. He 


replied in the negative. 


Similarly, he read ten Ahadith with incorrect Sanads, and after him, 
ten others stood up one after the other, and each read ten Ahadith, 
with incorrect Sanads. When there was a silence over the gathering 
and none was left to ask any question, Imam Bukhari » »., started to 
reply to all of them. Addressing the first person he said, the first 
Hadith which you mentioned, the chain was incorrect, and this is 
where it was wrong, and this is what it should have been. 

He then did the same with the second, and third person, until he 
responded to all the narrations which were read to him and in doing 
so, he pointed out all the errors in the Isnaad (i.e. chains of 
transmission), and thereafter recited all the correct chains of 
transmission. The entire gathering was left in awe, and were stunned 
by his in-depth knowledge, and everyone immediately 
acknowledged his knowledge and brilliance. 
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Another similar incident comes to light when paging through the 
archives of history. Once, four hundred Muhad’ditheen of 
Samarqand, in order to confuse Imam Bukhari » » » mixed up the 
Isnaad. In other words, they mixed the Iraqi chains with the Syrian 
ones, and the Syrian ones with the Hijazi ones and the Hijazi ones 


with the Yemeni ones. 


Similarly, they mixed the texts of the Ahadith with one another, but 
Imam Bukhari » » » did not become confused or make any error 
regarding the Sanad or words of any of the Ahadith, and they failed 
to confuse him. Imam Bukhari ~ » ; then quoted to them all those 


Ahadith with the proper texts and chains. 


Acquaintance With All The Different Forms of Transmission 


Imam Bukhari » » z, was well acquainted with all the intricacies and 
faculties of the science of Hadith. He was well acquainted with how 
many different chains of transmission every Hadith was transmitted 
through. He was an expert in all of its Turuq (ie. forms of 
transmission). There was none in his era who was a greater expert in 


this field than him. 
Hafiz Abu Ahmad A’mash says, Once, during a Majlis, Imam Muslim 


ibn Hajjaj » » 2 came to meet Imam Bukhari =» » 2. In the Majlis, 


someone presented the narration, 
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On hearing this Hadith, Imam Muslim spontaneously said, 
Subhaan’ Allah! What a beautiful Hadith it is. There is no other 
example to it in the world. In other words, it is only transmitted 
through this one chain of narrators. When Imam Bukhari =» » » was 
asked about this Sanad, he said that the Sanad was Ma’lool (i.e. 
defective; a hidden defect which does not allow the Hadith to reach 
the level of soundness). Imam Muslim » » » insisted that he explain 
the defect, which was in this chain of narration, so he dictated the 


Sanad of the Hadith in this manner, 
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On hearing this, Imam Muslim - » 2 became ecstatic and immediately 
said, ‘O Imam! | Testify That You Are Peerless In The Science Of 
Hadith. There Is None Like You (In This Time), And Only An 
Envious Person Will Refuse To Acknowledge Your Excellence In 
Knowledge.’ 
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To be thoroughly acquainted and skilled with the ability to recognise 
the defects in the Narrations (i.e. in the chains of transmission), is 
something which is regarded as very important in the principals of 
Hadith, and this capability and proficiency is a very difficult one to 
acquire. Regarding this, Abdur Rahmaan ibn Mahdi says that the 
capability (i.e. the skill) to recognise such defects in Narrations 
cannot be attained without Ilhaam (i.e. without it being inspired 
upon the person by Almighty Allah). A Hadith e Muvallal is that 
Hadith in which there is some hidden weakness, which is a blemish 


on its soundness. 


In other words, apparently it seems like a Sahih Hadith, but in fact, it 
is not completely free from some sort of weakness or flaw, like 
mentioning a Mawquf narration to be Marfu’ or Marfu’ narration to 
be Mawgquf, or by mentioning Mawsul to be Mursal or Mursal to be 
Mawsul, or to mix up the text of the Ahadith with one another, or if 
some other doubtful thing is noted, then due to these weaknesses, it 


is classified as Hadith e Mu’allal. 


War’raq has mentioned that, once Imam Muslim » » » visited Imam 
Bukhari »» : and during their discussion he said, O Teacher of the 
Teachers! O Leader of the Muhad’ditheen and O Specialist and one 
who is adept in recognising and remedying the weaknesses found in 


the Narrations! Which weakness is found in this Sanad? 
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Imam Bukhari » » z, said, It is not proven that Musa ibn Uqba heard 
Hadith from Suhail. In fact, that Hadith which seems like it is a 
Mut’tasil (i.e. having a continuous Sanad) is in fact Mungati’ (i.e. its 


chain is disconnected or broken). 


His Piety, Ibaadat & Striving For The Pleasure of Almighty Allah 


As well as being a great Muhad’dith and a critic of any weakness in 
Narrations, Imam Bukhari » » 2 was also a very pious and Allah- 
fearing personality. He was so pious that leave alone abstaining from 


Haraam, he would even abstain from those things which were 
doubtful. 


It is mentioned that he had a zest for archery. Once an arrow fired by 
him struck the bridge which was over the river, thereby damaging 
one of its pegs. Imam Bukhari » », became very upset with this and 
sent Salaam to the owner of the bridge, Humaid ibn Al-Akhdhar, 
informing him of the damage that the stray arrow had caused. He 


said, Either permit me to change the peg or take the payment for it. 


On receiving this message from Sayyiduna Imam Bukhari » » », 
Humaid ibn Al-Akhdhar replied with Salaam and said, O Abu 
Abdullah! Leave alone this one peg; I am now surrendering whatever 
I own to you. You may use all of it as you wish. On hearing this, 
Imam Bukhari’s = » z blessed face lit up, and in ecstasy he narrated 
five hundred Ahadith, and distributed three hundred dirhams in 
Sadaqa. 
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The condition of his Ibaadat and his sincere striving for the pleasure 
of Almighty Allah was such that he would usually stay awake at night 
performing Nawafil in abundance. He would complete one Qur’an 
recitation daily in the Holy Month of Ramadaan, and every night he 


would wake after midnight and recite ten paaras of the Holy Qur’an. 


Abu Bakr ibn Muneer reports that once Imam Bukhari » » » was 
performing Namaaz. After completing his Namaaz he picked up a 
portion of his Qamees and asked his students to see what was under 


his Qamees. 


When they checked under his Qamees, they found a wasp or hornet, 
which had already stung him fifteen or sixteen times, which caused 
immense swelling on numerous parts of his blessed body. Ibn 
Muneer says, I asked him, Why did you not break your Namaaz when 
the wasp stung you for the first time? 

Imam Bukhari = » » replied, I was so absorbed in the verse of the 
Qur’an which I was reciting that I did not even feel any pain at that 


time. 


Acknowledgment of Imam Bukhari’s Knowledge 


The excellence and grand status of Imam Bukhari = » » can be well 
understood after observing what his teachers, his contemporaries 


and his students said about him. 
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1. Imam Ishaaq ibn Rahawaih » », said, Report Ahadith from Bukhari 
and write it down. Indeed, if Bukhari were in the era of Hasan Basri 


»»s, even he would have turned to Bukhari in the science of Hadith. 


2. The great Ustadh of Imam Bukhari Abu Mus’ab Ahmed ibn Abi 
Bakr »», said, Imam Bukhari had a deeper insight in the science of 
Hadith compared to Imam Ahmed ibn Hambal » » ». When he said 
this, some were astonished, so in order to remove their doubt he 
said, If you had to see Imam Malik » » 2 you would not find a hair’s 


breadth difference between him and Imam Bukhari » » 2. 


3. There was no Muhad’dith born in the land of Khorasaan equal to 


Imam Bukhari -:»<,. 


4. There was no Muhad’dith equal to Imam Bukhari » » 2 in that era, 


in Hijaz, Syria or Iraq. 


5. A contemporary of Imam Bukhari » » 2 Haatim ibn Mansoor said, 
Imam Bukhari » » » is a sign from amongst the signs of Almighty 
Allah. 


6. Imam Bukhari » », was peerless in his knowledge and in practising 


accordingly. 
7. Imam Bukhari - », was created only for the service of Ilm e Hadith. 
8. Ishaq ibn Khuzaima said, beneath this sky there is none who has 


the amount of knowledge in Hadith like Imam Bukhari »»-. 
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9. His blessed student, Imam Tirmidhi | » z said, I have not found 
anyone more knowledgeable in the science of recognising the chains 


of transmission and its weaknesses. 


10. Another one of his blessed student’s said, In sixty years, I have 
not seen anyone like him, in knowledge and in practising 


accordingly. 


The Fiqhi Maslak of Imam Bukhari 


In his own words, the clear mention of his Maslak (i.e. school of 
thought) in Figh is not found. However, there are many Ahadith in 
the Jaami e Sahih (i.e. in the Bukhari), which support the Madhab 
(i.e. the school of thought) of Imam Shafi’i » »» and it is probably 
because of this, that some of the well-known Ulama have mentioned 
that he was an adherent of the Shafi’i school of thought, like Imam 


Qastalaani »»,, who while relying on Imam Taajud’deen Subki writes, 
PVE) CAR 8 M59) of 505s 


Imam Aasim has included Imam Bukhari in the category of our 


Shafi’i scholars. 


Regarding Imam Bukhari » 2, Imam Taajud’deen Subki writes, 


POP BM aged ih of 
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And Imam Bukhari . » , heard (i.e. learnt Ahadith) from Humaidi in 


Makkah, and attained from him the knowledge of Shafi’i Figh. 


In another place he writes, 
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While discussing Imam Bukhari » » » in his illustrious book, ‘At 
Tabaqaat-ush Shafi’iyah’, Abu Aasim Ibaadi wrote that Imam Bukhari 
eve heard (i.e. attained knowledge) from Za’farani, Abu Thawr and Al 
Karabeesi, and I say that Imam Bukhari » »., acquired the knowledge 
of Figh (i.e. Islamic Jurisprudence), from Humaidi, and they were all 


from the students of Imam Shafi’i. 


All these statements and references are testimony to the fact that 
Imam Bukhari . »:, followed the Shafi’i Madhab. 


However, he was not simply an adherent of the Shafi’i Madhab, but 
he was in the category of the Fuqaha (i.e. the Grand Jurists), and he 
was in the third level (i.e. the third category) of jurists, and he was a 
Mujtahid Fil Masa’il. It is for this reason that he differed in certain 
rulings with the view of Hazrat Imam Shafi’i » »2 and he practiced in 


accordance with his Ijtehaad. 
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Hence, according to the men of true knowledge, Sayyiduna Imam 
Bukhari » » holds amongst the Shafi’i that position which Imam Abu 
Ja’far Tahaawi -»- holds amongst the Ahnaaf. 


His Renowned Writings 


It is amazing that even though Sayyiduna Imam Bukhari - »» was so 


occupied, he still wrote many works. 


If we page through the archives of history, we will ascertain that he 
spent most of his life in search of Ahadith e Mubaaraka, and thus did 
not get sufficient time to remain in one place consistently; yet with 


all this, he was still able to write many books. 


His works which have been mentioned by Imam Ibn Hajr Asqalani»» 


and other personalities are as follows: 


1. Al Jaami’ us Sahih (The Bukhari) 
2. At Taarikh ul Kabeer 

3. At Taarikh ul Awsat 

4. At Taarikh us Sagheer 

5. Kitaab-ud Du’afa 

6. Kitaab ul Kuna 

7. Al Adaab ul Mufrad 


8. Juz Rafa Al Yadain 
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9. Juz ul Qira’at Khalf ul Imam 
10. Kitaab ul Ashraba 

11. Kitaab ul Ilal 

12. Birr ul Waalidain 

13. Kitaab ul Habbah 

14. Al Jaami ul Kabeer 

15. At Tafseer ul Kabeer 

16. Al Musnad ul Kabeer 


17. Khalq Af‘aal Al Ibaad 


18. Qadaya As Sahaba Wat-Taabi’een 
19. Kitaab ul Wahdaan 
20. Kitaab ul Mabsoot 


21. Kitaab ul Fawa’id 


22. Asaami us Sahaba 


A Few Distinctive Features of The Sahih Al Bukhari 


1. The aim of compiling the Sahih Bukhari was not simply to gather 

the Sahih (i.e. Sound) Ahadith in one compilation, but it was also to 

configure the chapter headings (which explain the chapter) and to 

deduce and extract the rules of Fiqh from the Sahih Ahadith. 
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Therefore, under the Chapter Headings and in accordance with it, 
Imam Bukhari - » » first presents verses of the Holy Qur’an, and at 
times he brings forth the impressions and the traditions of the 
Sahaba and the Taabi’een, and the statements of the great Imams in 
support of this. Then in the same chapter he presents the entire 


Hadith with its Sanad (i.e. with its chain of transmission). 


2. Under one chapter, Imam Bukhari ~ », sometimes mentions many 
Ahadith and at times he ends it with just one Hadith. This is when he 
finds the appropriate Hadith fulfilling all the conditions which are 
related to the chapter heading; otherwise, he does not mention any 
Hadith (in that particular chapter), but rather he establishes a 
chapter with the actual words of the Hadith, or he does so using 
words which are of the same meaning as the Hadith, and his reason 
for doing this, is because in that Baab (i.e. chapter), he did not find 
any appropriate Hadith which meets all the conditions. 


3. The reason for Imam Bukhari » » sometimes presenting one 
Hadith repetitively is to deduce diverse rulings from it, based on the 


Chapter in which that Hadith is being mentioned. 


4. It is the habit of Imam Bukhari » » that if in the Hadith there is a 
word with a weak context, but it can be explained further from an 
example relating to it in the Holy Qur’an, then he explains it further 


through the statements of the Mufas’sireen. 
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5. Sometimes in the beginning of the Book, Imam Bukhari - » 2, makes 
mention of the era when the said revelation occurred and when its 


legitimacy came into effect. 


6. When completing that Kitaab (i.e. that particular Book; like Kitaab 
ul Imaan etc.) he categorically brings such a word which suggests the 
end of that Book. 


His Journey Into The Hereafter 


In 250 Hijri, Sayyiduna Imam Bukhari » » journeyed to Nishapur, 
and the people there welcomed him with immense happiness and 
excitement, and huge crowds would gather during his educational 
sessions, so the jealous could not stomach his acceptance, and they 
thus raised the issue about the Holy Qur’an (Allah Forbid) being a 
creation, and they asked Imam Bukhari’s » »z, view regarding this. He 


replied, 


a 3 Dost SP 
The Holy Qur'an is The Divine Word Of Allah, Not A Creation 


They then began to argue with him and said, then tell us the ruling 


about those words. In response he said, 
Dy op DD 5 BM Ws 
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In other words, Our actions are a creation and our words are from 
our actions (i.e. they too are a creation). The moment the envious 
ones heard this, they misconstrued it and said that Hazrat Imam 
Bukhari .» »: said that the words of the Qur’an are a creation. When 
this incorrect information reached Muhammad ibn Yahya, he 
commanded that none should attend the sessions of Sayyiduna 
Imam Bukhari »» 2. Except for Imam Muslim . »., all the other seekers 
of the knowledge of Hadith distanced themselves from him. After 


this, he returned to Bukhara which was his motherland. 


When he reached Bukhara, the governor of Bukhara Khalid ibn 
Ahmad Zahli was already displeased with him because he refused to 
give private tuitions to his son, so taking the support of the Fatawa 
of those Ulama who were slaves of the leaders, he too ordered Imam 


Bukhari ».», to leave Bukhara. 


Disheartened, he decided to journey to Samarqand, but even before 
reaching Samarqand he stopped at a place called Khartang and it was 
there that he had become severely ill, and on the 1* of Shawwal 256 
Hijri, he journeyed from this world into the hereafter. After Zuhr 


Salaah, he was laid to rest there. 


After his burial the fragrance of musk and amber emanated from his 
Holy Grave and this fragrance stayed for a long time. When people 
started to take a lot of the sand of his grave as a blessing, the 


fragrance stopped. 
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His Acceptance in The Most Exalted Court of Nabi Kareem 7° 


Imam Bukhari » » » spent his entire life in search of Ahadith e 
Mubaaraka and in practicing accordingly, and he was blessed with an 
exalted status in the Exalted and Sacred Court of Sayyiduna 


Rasoolullah 22, 


War’raq says that one night I had a dream in which I saw that Imam 
Bukhari » » » was walking behind the Beloved Rasool /#*, and 
wherever the Beloved Rasool ##* would place His /#* Sacred Foot, 


Imam Bukhari » 2 would also place his foot there. 


Farbazi says, I saw myself at some place in a dream, and there I was 
also blessed with seeing the Beloved Rasool /#*. He ##* asked me, 
Where are you going? I said, To Muhammad ibn Isma’eel. He /# said, 


Go! And convey My Salaam to him. 


These occurrences are clear and manifest signs that just as the Sahih 
Bukhari has been blessed with great acceptance in the Muslim 
Ummah, it has also been blessed with grand acceptance in the 
Exalted Court of Sayyiduna Rasoolullah #&*. We pray in the Exalted 
Court of Almighty Allah that Almighty Allah blesses us all with the 
blessings of Imam Bukhari ~»,,and may He continue to shower rains 


of Mercy upon his Holy Grave. 


oP ne? 8 
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TRANSLATOR’S NOTE 


All Praise is due to Allah Almighty, Who is The Rab’b of all the 
worlds, and of every domain and every territory. It is He, Who sent 
His Beloved Nabi /#* unto the worlds as Mercy. Durood and Salaams 
upon The Radiance of Every City, The Unique Paradigm of Honesty, 
The Most Exalted In The Creation of Allah The Almighty, The Most 
Beloved And The Most Praiseworthy, The Greatest Ocean of Piety, 
without whom the universe would have been barren and empty, The 
Meccan Sun So Mighty, The Madani Moon of Luminosity, The Nabi 
és’ of Every Nabi, Your and My Beloved Nabi ##*, Whose Blessed 


Words and Actions are known as The Hadith e Nabawi. 


Peace and Blessings upon His /#* Noble, Eminent and Radiant Family, 
and upon His Companions, who passed down the radiance of Hadith 
e Nabawi, until it reached the oceans of The Grand Six Compilers of 
The Hadith e Nabawi. Peace and Blessings upon all the 
Muhad’ditheen who are beautiful examples of integrity, especially 
upon their leader Imam Muhammad ibn Isma’eel ibn Ibrahim ibn 
Mughira ibn Bardiza Al Ju’fi who is renowned as Imam Al Bukhari 


and whose compilation is the authentic and Sacred Sahih Al Bukhari. 


Peace and blessings upon all those who presented Annotations of the 
Ahadith e Nabawi, especially Asqalani, Qastalani, and through their 
blessings Sayyidi Akhtar Raza Al Qaadiri (All of them have attained 
the Mercy of Allah Almighty). 
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By the Grace of Allah Almighty, The Mercy of Sayyiduna Rasoolullah 
és The Nabi of Mercy, and the blessings of the Awliya and Masha’ikh 
who are the means of our safety, especially my Beloved Shaykh e 
Kaamil Huzoor Sayyidi Taajush Shariah Allama Mohammed Akhtar 
Raza Al Qaadiri Azhari = » s and my mentor Huzoor Sayyidi 
Muhad’dith e Kabeer Hazrat Allama Zia ul Mustafa Al Qaadiri Amjadi 
#, and through the Duas of Qa’id e Millat Hazrat Allama Mufti Asjad 
Raza Khan Al Qaadiri # and by the virtue of the blessings of my 
Beloved Parents who are my means to refuge and who are my 
sanctuary, you have before you, ‘Duroos ul Bukhari Lil Imam 
Akhtar Rida Al Qaadiri’ - ‘Sacred Lessons From The Sahih Bukhari 
By Imam Akhtar Rida Al Qaadiri (Volume 3)’ which is the English 
translation of Sacred And Selected Audio Lessons of the Sahih Al 
Bukhari, as taught by the Qutb ul Aqtaab of the Era, The Grand 
Muhad’dith of His Era, The Great Fagih, The Wali, Huzoor Sayyidi 
Taajush Shariah Allama Mufti Imam Mohammed Akhtar Raza Khan 


Qaadiri Azhari +» 3. 


In February 2020, the Muslim Chief Justice and Grand Mufti of India, 
Huzoor Qaa’id e Millat Hazrat Allama Mufti Asjad Raza Khan Qaadiri 
# who is the beloved son and successor of Huzoor Sayyidi Taajush 
Shariah - »:, Al Qaadiri, visited South Africa during his African Tour 
of Spirituality, and during his visit he saw the English translation of 
the Shama’il e Tirmizi, which this humble servant had attempted to 
translate from the Sacred Lessons taught by Huzoor Sayyidi 
Muhad’dith e Kabeer Hazrat Allama Zia ul Mustafa Qaadiri Amjadi #. 
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While at my humble home, Huzoor Qaa’id e Millat Al Qaadiri 
#expressed his happiness on the translation of the Shama’il e 
Tirmizi, which I had gifted him the day before, at the Urs e Noori 
Amjadi. He had already read part of it that night and said that I 
should attempt the translation of the one hundred or so audio 
lessons of the Sahih Bukhari, which Huzoor Sayyidi Taajush Shariah 
»»s had taught before becoming unwell in the eyes of the world in 
reality, and he mentioned that if done it will most certainly, please 
the soul of Huzoor Sayyidi Taajush Shariah » » 2 Sayyidi Akhtar Raza 
Al Qaadiri. 


I took his request as a command and after settling down I 
commenced working on the audios immediately, and while doing so, 
I also looked at Minhat ul Baari Fi Hal-li Sahih Al-Bukhari, which is 
the Urdu transcribed version of a few audio lessons which were 


taught by Sayyidi Taajush Shariah Al Qaadiri » 5. 


However, after some discussions with Mufti Aashiq Husain Qibla Al 
Qaadiri, I decided to work from the audios directly. I have up to now 
managed to complete the translation of Fifty Sacred Lessons 
successfully, which add up to 850 pages approximately, but after 
consultation with Huzoor Qaa’id e Millat Al Qaadiri #, I decided to 
prepare the First Volume of this book promptly, and now, Alhamdu 
lillah, you have the Second Volume in your hands on this blessed 
occasion of the Urs Shareef of Ghaus ul Waqt Huzoor Sayyidi Mufti e 


Azam Hind » 0, 
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This First Volume consisted of only Eleven Sacred Lessons which 
were taught beautifully, the Second Volume consisted of a further 
Twenty-One Sacred Lessons, and Alhamdu Lillah, this Third Volume 
consists of another Eighteen Lessons. In’sha Allah, the remaining 


volumes will follow in due course systematically. 


While listening to and translating these Sacred Lessons diligently, I 
would find myself in awe and overwhelmed spiritually, by the in- 
depth knowledge and wisdom of Murshid e Kareem Huzoor Sayyidi 
Taajush Shariah . », Al Qaadiri, as he taught these Sacred Lessons so 
meticulously. There were many occasions during the Sacred Lessons 
when Huzoor Sayyidi Taajush Shariah » » » would start to weep 
ecstatically, as he discussed the love and honour of Sayyiduna 
Rasoolullah “4 Our Beloved Nabi, and as he spoke about the love of 
the Sahaba e Kiraam .4/" 5.52, of our Beloved Nabi 4#*. Huzoor Sayyidi 
Taajush Shariah’s love for the Beloved Rasool ##* was unique, as from 
it emanated rays of devotion and loyalty. This, he inherited from his 
forefathers, Sayyidi Aala Hazrat _-_«*, Sayyidi Hujjat ul Islam | » 2, 
Huzoor Sayyidi Mufti e Azam Hind » »» and from his beloved father 
Huzoor Mufas’sir e Azam Hind Hazrat Ibrahim Raza Al Qaadiri » » . 
Even though Huzoor Sayyidi Taajush Shariah .» » » had lost his 
physical vision, he was able to see that which we are unable to see. 
Almighty Allah had blessed him with an amazing memory. He would 
listen to narrations once and then in seconds repeat the same 
narration accurately. This alone was evidence of his remarkable 
intelligence, wisdom, expertise, and sagacity. It was also the 


evidence of him being blessed with Ilm e Ladun’ni. 
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May Almighty Allah through the Beloved Nabi /#* bless us with 
remaining loyal devotees of Huzoor Sayyidi Taajush Shariah Al 
Qaadiri, and on Maslak e Aala Hazrat may we remain with firmness 


and loyalty. Aameen (And So May It Be). 


I must thank Mufti Aashiq Husain Al Qaadiri #, and Mufti Abu Yusuf 
Muhammad Al Qaadiri #, and Mufti Shahid Raza Al Qaadiri # for 
sharing their thoughts and Duas in this translation of the Duroos ul 
Bukhari, and to Janaab Salman Hasan the son in-law of Huzoor Qaa’id 
e Millat for taking the time to arrange and send Huzoor Qaa’id e 


Millat’s message to us timeously. 


I would also like to thank my dear Hazrat Allama Mufti Zaahid 
Husain Qaadiri Razvi Amjadi #, for his kind words and prayers. I 
would like to acknowledge and thank as always Aalim e Nabeel 
Hazrat Maulana Muhammad Shakeel Qaadiri Ridawi #, for 
proofreading the entire document and making valuable suggestions 
as always, with sincerity. I must also thank Mufti Quaiser Ali Razvi 
Misbahi for his efforts in going through Volume 3 of Duroos ul 
Bukhari. 


I would also like to thank Brother Rukhsar Hussain Qaadiri Amjadi 
(Birmingham, UK), Brother Faheem Moosa Qaadiri Razvi 
(Zimbabwe), and the up-and-coming Maulana Ahmed Sabir Suliman 
Qaadiri Razvi for their input in reading through the document 
carefully. I must acknowledge the immense efforts of Maulana 
Ahmed Sabir Qaadiri Razvi who spent lengthy hours in my company, 
typing as I dictated this translation to him very swiftly. He has been 
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a great help to me in easing my work and has supported me 
remarkably. May Allah bless him with more blessings and may it 
become a means of Sawaab e Jaariyah for his beloved mother, filling 


her grave with Noor and Mercy. 


I must also thank Ghulam e Taajush Shariah Brother Shahbaz Raza 
Qaadiri Razvi (India) who is a loyal mureed of Huzoor Taajush 
Shariah » » z for designing the beautiful cover for this book at very 
short notice, in the love of our Shaykh e Kaamil, and Haji 
Mohammed Ali Guman Qaadiri Razvi (Noori Masjid Amsterdam), 
Janaab Badr Al Husain (Luton), Janaab Asif Majeed (Luton), Brother 
Aamir Shahbaz (Norway) and all my other well-wishers for their 
moral support as always, and for their loyalty. I must also thank all 
the staff and well-wishers of Imam Mustafa Raza Research Centre, 
especially Haji Mahomed Amod and Janaab Zaheer Hoosen, and all 
the others who have assisted in any way possible during this noble 
project, so that it reaches a level of acceptance in the Court of Allah 
The Almighty. Finally, I must thank my wife and children for their 
support and patience and serenity, during the lengthy hours I spend 
working daily. It is my sincere Dua that Almighty Allah through the 
Wasila of my Beloved Nabi ## blesses them all and us all with 


firmness in Imaan and with true loyalty and sincerity. Aameen. 


Kaam Wo Le Lijiye Tum Ko Jo Raazi Kare 
Theek Ho Naam e Raza Tum Pe Karoro Durood 


Sag e Mufti e Azam 
-Muhammad Afthab Cassim Qaadiri Razvi Noori 
Imam Mustafa Raza Research Centre 
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THE S9HIH BUKHORI 


The Sahih Bukhari is regarded as the most authentic book after the 
Holy Qur’an. Even though it is famously known by the name Bukhari, 
Hazrat Sayyiduna Imam Bukhari = » » named it, ‘Al Jaami’ ul 


Musnad-us Sahihil Mukhtasar Min Umoori Rasoolillahi Sall 
Allahu Alaihi Wa Sallam Wa Sunanihi Wa Ay’yaamihi’. 


Almighty Allah has afforded the Sahih Bukhari that level of 
acceptance which is not afforded to any other book after the Holy 


Qur’an. 


Before I mention more about the Bukhari, it is appropriate here to 
explain briefly the classification and why it is called Jaami’ and why 
other books are called by different names such as Musnad, Sunan 


etc. 


In brief, based on the style of compilation of the books of Hadith, 


there are thirteen types. These are as follows: 


Jaam’i: It is that Book (of Hadith) which consists of these eight 


discussions; 
e Aqaa’id - Creed (i.e. Belief System) 
e Ahkaam - Commands and Injunctions 
e  Tafseer - Commentary of Qur’anic Verses 
e Seer o Maghazi - Expeditions and Battles 
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e  Adaab - Morals & Ethics 
e Manaagib - Virtues & Meritorious Attributes 
e  Fitan - Diseases & The Final End 


e Alamaat e Qiyaamat — Signs of Qiyaamat 


Examples of the books of the Jaam’i, are the Sahih Bukhari and 
Tirmidhi etc. Even though Muslim is mentioned amongst them, but 


it is in fact in the category of Sunan. 


Sunan: It is that Book (of Hadith) where the topics are in the 
sequence of the chapters of Fiqh and its rulings, such as in Sunan 


Abu Dawood, Nasa’i and Ibn Majah, etc. 


Musnad: It is that Book (of Hadith) which is set based on the levels 
of excellence and status of the Sahaba e Kiraam (who narrate). An 


example of this book is the Musnad Imam Ahmed ibn Hambal. 


Mu'jam: It is that Book (of Hadith) which is compiled in the format 
based on the excellence and status of the great masters (i.e. 


teachers). 


Juz: It is that Book (of Hadith) wherein the Ahadith which are 
mentioned therein are only regarding a particular matter, such as 


Juz Qira’at. 


Mufrad: It is that Book (of Hadith) wherein only those narrations 


which are narrated by one particular Shaykh are mentioned. 
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Ghareeba: It is that Book (of Hadith) wherein only the narrations 
from one particular student (of the Shaykh of Hadith) are 


mentioned. 


Mustadrak: It is that Book (of Hadith) wherein only those Ahadith 
are quoted which any compiler (of Hadith) has left out (in his actual 
compilation). An example of this is the Mustadrak Alash Shaykhain 


of Haakim. 


Mustakhraj: It is that Book (of Hadith) wherein to present evidence 
in support of some other book of Hadith, the other chains of 
transmission from the Shaykh or the Shaykh of the Shaykh’s Shaykh 
of the compiler of that book are presented. An example of this is the 
Mustakhraj Li Abi Nu’aim Alal Bukhari. 


Risaalah: It is that Book (of Hadith) wherein from the eight topics of 
the Jaami’, particular Ahadith relating to its particular topics are 
mentioned. An example of this is the Kitaab-uz Zuhd wal Adaab of 


Imam Ahmed. 


Arba’een: It is that Book of Hadith which is a compilation of forty 
Ahadith. An example of this is the Arba’een An Nawawi. 


Amaali: It is that Book of Hadith wherein the Ahadith or benefits 
(i.e. dictations) of any Shaykh (i.e. grand teacher/narrator of Hadith) 


is written. An example of this is the Amaali of Imam Ahmed. 
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Atraaf: It is that Book of Hadith wherein such a portion of a Hadith is 
presented which is evidence which proves the other Ahadith, and 
then all the Sanads of that Hadith are also presented, or the Sanads 
of some specific Kitaabs are mentioned in it. An example of this is 
the Atraaf Al Kutub Al Khamsa Li Abi Ab’bas. 


The most authentic and famous of the books of Hadith are six and 
are known as the Sihah Sit’ta and the most authentic of them all is 


the Sahih Bukhari. Those six are as follows: 


e Jaami’ us Sahih Bukhari: Hazrat Sayyiduna Imam 
Muhammad ibn Isma’eel ibn Ibrahim ibn Mughira ibn 
Bardiza Al Ju’fi oo. 


e Sahih Muslim: Hazrat Sayyiduna Imam Muslim ibn al Hajjaj 


al Nishapuri +». 


e Jaami’ At Tirmidhi: Hazrat Sayyiduna Imam Abu Esa 
Muhammad At Tirmidhi - 5. 


e Sunan Abu Dawood: Hazrat Sayyiduna Imam Abu Dawood 


Sulaiman ibn al Ash’ath As Sijistaani +». 


e Sunan An Nasa’i: Hazrat Sayyiduna Imam Ahmad An Nasa’i 


25D Pre 


e Sunan Ibn Majah: Hazrat Sayyiduna Imam Muhammad ibn 


Yazid ibn Majah Al Qazweeni » 2. 
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The Reason For The Compilation Of The Bukhari 


It must be noted that already in the era of the Taabi’een, the books of 
Hadith were being compiled in chapter format. This work increased 
in the era of the Tabi’-Taabi’een and Hadith Books such as the Kitaab 
ul Athaar of Imam Abu Hanifa, The Mu’atta of Imam Malik, The 
Jaami’ of Imam Sufyan Thawri, The Musan’naf of Imam Ibn Abi 
Shaiba, The Musan’naf of Imam Abdur Raz’zaaq, The Book of Imam 
Abdullah ibn Mubaarak, The Book of Imam Wakee’, The Book of 
Imam Shafi’i, and Musnad of Imam Ahmed ibn Hambal etc. were 


compiled. 


However, until then there was no such Kitaab which was a 
compilation of only Sahih Ahadith (i.e. sound narrations). The 
compilers had compiled their books with all different grades of 
narrations, and hence there was the need for a Kitaab which only 
had Sahih narrations present in it (ie. the majority of the 


narrations). 


Hazrat Sayyiduna Imam Ishaaq ibn Rahawaih . ».:, who is the Shaykh 
(i.e. teacher) of Sayyiduna Imam Bukhari - » 2, recognised this need, 
so one day he said to his students, If anyone of you is able to, then 


he should write a Book (i.e. compile such a book) which consists 
only of Sahih Ahadith, even if it may be a concise compilation. 


Hazrat Sayyiduna Imam Bukhari ~ » z was also present in this 
gathering of students, and these words of his beloved teacher were 
impressed upon his heart, and he immediately intended in his heart 


that he will surely attempt this task and write such a book. 
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Another reason for compiling this book was a dream which 
Sayyiduna Imam Bukhari = » » had. He personally mentions, I saw 


Huzoor e Akram /# in my dream. 


I saw that I was standing in the Sacred Presence of Nabi Kareem ## 
and I was holding a fan in my hand, and I was fanning the Beloved 
Rasool ##* chasing away any flies. He asked the interpretation of this 
dream from someone who was an expert in interpreting dreams. He 
said that the interpretation of this dream is that you will dispel lies 
from being attributed to the Beloved Rasool ##. Imam Bukhari » » » 
says that after this dream he became even more confident, and this 
further inspired him to compile the Jaami’ us Sahih. It must be noted 
that flies never sat on the Sacred Body of Nabi /#* and they would 
not even come near Him /#*, but seeing this in the dream was 
interpreted to mean that lies which have no connection to Nabi ## 
were being attributed in the form of incorrect narrations and Imam 
Bukhari » » » was chosen to dispel this, and present the true 


narrations. 
The Manner of The Compilation of The Bukhari 


It is reported that Sayyiduna Imam Bukhari . » 2, knew six hundred 
thousand Ahadith. He chose the best of the best and the most 
authentic of the authentic narrations and compiled them in the 
Bukhari. When compiling the Ahadith e Mubaaraka for the Bukhari 
he would use all his faculties of knowledge in Hadith Sciences and all 
his other faculties and his amazing acumen to choose the best 


narrations regarding which he did not have any doubt, and if he had 
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even the slightest shred of doubt remaining, he would perform 
Istikhara in the Court of Almighty Allah, and only after that would 


he commence writing. 


Sayyiduna Imam Bukhari » » » compiled the Bukhari Shareef in the 
Masjid e Haraam and Masjid e Nabawi Shareef which was almost 


always full of people. 


He wrote it once and was not fully satisfied, so he ended up writing it 
thrice. He did all this so that he could compile the most authentic of 


the authentic and the soundest of the sound narrations. 


Sayyiduna Imam Bukhari » » - himself says, | know six hundred 
thousand Ahadith and | chose from them and wrote the Jaami’ 
over a period of sixteen years, and | have made it a plea 
between me and Almighty Allah. He further says, | included only 
Sahih Ahadith in this Book of mine, and the Sahih Ahadith which 
| did not include because of the book becoming too huge, are 
much more than these (which are in Bukhari). 


Regarding the manner in which he compiled the Bukhari, Sayyiduna 
Imam Bukhari ~ » 2 says that, Before (finally) writing down each 
Hadith, | would perform Ghusl and thereafter | would perform 
two Raka’ats of Nafil Salaah and then | would perform Istikhara 
and when the response regarding that Hadith would be firmly 
inspired upon my heart, | would write it down. 


After completing the compilation of the Jaami’ us Sahih, Sayyiduna 
Imam Bukhari »»:, showed it to the following great masters of Hadith 


in that era, amongst whom were: 
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e Hazrat Sayyiduna Imam Ahmed ibn Hambal . » 2, 
e Hazrat Sayyiduna Yahya ibn Ma’een . » 


e Hazrat Sayyiduna Ali ibn Madeeni .: » 


All of them commended and praised him for compiling the Bukhari 
after they had gone through it, and this gave Imam Bukhari » » » 


further confidence. 


Imam Muhammad ibn Haatim War’raq » » 2 says, I asked Imam 
Bukhari, Do you know (by memory) all those Ahadith which you 
have written in this Sahih of yours? He said, Not a single Hadith of 
the Jaami’ us Sahih is hidden from me, as | had written it thrice. 


Acceptance Of The Sahih Bukhari In The Exalted Court Of Nabi 
Kareem (# 


The grand excellence of the Sahih Bukhari is that like the compiler, 
the book has also attained grand acceptance in the Court of The 
Beloved Rasool Sayyiduna Muhammad e Arabi /#*. Imam Abu Zaid 
Marwazi . » writes, I was asleep in the Mataaf (of The Holy Haram) 
between the Rukn, when I was blessed with good-fortune, and I saw 
in my dream the Beloved Rasool /#. The Beloved Nabi ## said to me, 


O Abu Zaid! For how much longer will you (only) read the Book 
of Shafi’i? Why do you not read My Book? 


I said, Ya Rasool’Allah “&¥! Which is Your Book? The Beloved Nabi /# 
said, The Jaami’ of Muhammad ibn Isma’eel. [Ref: Foreword of 
Fath-ul Baari Sharh Bukhari] 
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The Miraculous Blessings of The Bukhari 


Imam Ahmed Khateeb Qastalani, Hazrat Shaykh Muhagq’qiq Shaykh 
Abdul Haq Muhad’dith Delhvi, and Hazrat Allama Mulla Ali Qaari 
have all written in their respective books that the Khatam of the 
Bukhari Shareef is a means of immense blessings and a means of 


having one’s needs fulfilled and a means to acceptance of Dua. 


It is also reported that if the Bukhari Shareef is kept in any ship, the 
ship will, Allah-Willing, be protected from sinking. Even the dubious 
scholar Ibn Katheer has written that if the Bukhari is recited in a 


drought, it will be the means of it raining. 


All of this has been acknowledged by everyone, and this is because 
Sayyiduna Imam Bukhari »» was Mustajaabud Da’waat (i.e. his Duas 
were swiftly accepted), and he also made Dua for those who read the 
Bukhari. This brief discussion on the Bukhari alone will tell us how 
authentic and what a blessed Kitaab the Bukhari is, and therefore it 
is indeed regarded as the most authentic of the Books of Ahadith. 


The Number Of Ahadith In The Bukhari 


There are numerous views in this regard but based on the most 
authentic information, as per Hafiz Ibn Salah the Sahih Bukhari has 
seven thousand two hundred and seventy-five Ahadith in it, and 
according to Allama Ibn Hajr Asqalani it has seven thousand three 
hundred and ninety-seven Ahadith. If the repetitions are counted, 


then it would have approximately four thousand base narrations. 
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SOME IMPORTANT TERMINOLOGY 


Below are some important terms which will be beneficial when 
reading through this book. To commence, one must note that there 
are three basic terms which the reader should become familiar with 
before reading the remaining terminology. Sahih, which in simple 
terms means sound or authentic; Hasan which in simple terms 
means authentic, but not in the level of Sahih; and Da’eef which is 


weak. 


It must be noted that these terms have been explained here very 
briefly as they may appear in this book and hence the basic 
understanding of it can be grasped by the reader. Reading these 
terms does in no way make the general reader an authority in Hadith 
Sciences, or allows the general reader to classify, categorise or grade 
Ahadith. However, it will give one a better understanding of the 


terminology. 


Hadith: Hadith Refers to the Qawl (i.e. statements: words), Fe’l (i.e. 
actions), and Taqreer (i.e. implicit approvals of the Beloved Rasool 
és). Taqreer is when a Sahabi did or said something in the presence 
of Nabi Kareem ##* and Huzoor /## remained silent (i.e. he did not 


oppose it so it is counted as an implicit approval). 


Athar: This generally refers to the words or statements of a Sahabi 
or Taabi’ee, but at times even the actions and words of Nabi Kareem 


#¥ are also called Athar. 
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Khabar: In fact, Khabar and Hadith are synonymous, but there are 
those who only classify the words and actions of Nabi Kareem /#* and 
the Sahaba and Taabi’een as Hadith, and they regard the words and 
actions of the Kings and Rulers, and the condition of the past times 


(historic settings) as Khabar. 


Categories of Hadith: It must be noted that initially there are three 
basic categories of Hadith and they are: 


e Marfu’: The statements, actions, condition and implicit 


approvals of Nabi Kareem ## are classified as Marfu’. 


e Mawquf: The statements and actions of a Sahabi are 


classified as Mawquf. 


e Magqtu’: The statements and actions of a Taabi’ee are 


classified as Maqtu’. 
Further Categories of Hadith 


Based on the number of narrators (i.e. whether they are many or 


few), there are four categories: 


e Mutawatir 
e Mash’‘hur 
e Azeez 


e Waahid (Ghareeb) 


84 


Mutawatir: Refers to that successive Hadith which has so many 
narrators (i.e. it is narrated so abundantly) in every era (i.e. in every 
period) that it is typically inconceivable that all of them (the 


narrators) colluded to agree to something which was untrue. 


Mash-hur: Refers to that Hadith which has always been conveyed by 


more than two narrators in every era. 


Azeez: Refers to that Hadith which has been conveyed by two 


narrators in every level of transmission. 


Ghareeb: Refers to that Hadith which in any era or in every era was 
conveyed by only one narrator. Azeez Ghareeb is also called Khabr e 


Waahid (i.e. a single avenue of transmission). 
Additional Categories of Hadith 


In reference to the condition of the narrators there are four 


categories: 
e Sahih Li Dhaatihi 
e = Sahih Li Ghairihi 
e Hasan Li Dhaatihi 


e Hasan Li Ghairihi 
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Sahih Li Dhaatihi: Refers to that Hadith which is sound in itself and 
wherein all its narrators are Aadil (i.e. trustworthy and upright), and 
Taamudh Dhabt (i.e. completely accurate and competent in 
preserving the narration), and its chain of transmission should be 
Mut’tasil (ie. connected), and it is free from all the weakening 


defects and irregularities. 


Sahih Li Ghairihi: Refers to that Hadith in which there are some 
weaknesses in the conditions of its soundness and accuracy, but this 
has been remedied due to its numerous other avenues of 
transmission. In other words, it is regarded in the category of Sahih 


due to external substantiating evidence. 


Hasan Li Dhaatihi: Refers to that Hadith which is authentic (but less 
authentic than Sahih), which has some weakness in its accuracy, but 
all the other conditions of it being sound are prevalent, and it has 
not been clarified (i.e. to bring it to the level of Sahih). 


Hasan Li Ghairihi: It is that weak (i.e. Da’eef Hadith) which due to it 
having many avenues of transmission etc. is brought to the level of 


Hasan (i.e. due to external substantiating evidence). 


Hadith e Da’eef: It refers to that Hadith wherein all of the 
conditions of strength or some of the conditions are not found, and 


this could also not be clarified (i.e. mended). 


Hadith e Maudu: This is a forged narration. It is the narration which 


is completely regarded as forged and cannot be relied upon at all 
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even in the matters of Fada’il, and it is only referred to as a Hadith 


superficially. In fact, it is not a Hadith at all. 


It'tisaal us Sanad: In other words, the chain of transmitters (i.e. 
narrators) must be unbroken. In other words, from the narrator 
right up to the Beloved Rasool /#* no narrator should be omitted. 


Where this is prevalent it is called Hadith e Mut’tasil. 


Irsaal: If in the chain of narrators, the narrator is omitted from the 
end of the chain of narrators, then this condition of the missing or 
omitted narrator is called the Irsaal. For example, if a Taabi’ee says 
that Rasoolullah /# said... (i.e. by leaving out the topmost narrator; 
between him and the Beloved Nabi ##* ). Such a Hadith is called 
Hadith e Mursal. 


Ta‘leeq: If from the beginning of the Sanad the narrator is omitted 
(i.e. left out), then this state of missing narrators is called Ta’leeq, 
and such a Hadith where this occurs is called Hadith e Mu’allaq (i.e. a 
suspended narration) whether only one narrator is left out or all of 


them are left out. 


Inqitaa’: This is when a narrator is missed or left out anywhere in 
the middle of the Sanad (i.e. chain of narrators; there is a break in 
the chain). Such a Hadith is known as a Hadith e Munqati’ (i.e. a 


broken or a disconnected narration). 


Sanad & Isnaad: This refers to the avenue of transmission of the 
Hadith. In other words, the narrator who narrated the Hadith, and 


the mention of the chain of transmission is called the Isnaad. 
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Musnad: It refers to that Hadith which is Marfu’ and its Sanad is 
Mut’tasil (i.e. connected). This is the common terminology. However, 
some Muhad’ditheen classify every Hadith e Mut’tasil as Musnad 
even though it may be Mawquf or Maqtu’, whereas some 
Muhad’ditheen classify every Hadith e Marfu’ as Musnad, even 
though it may be Mursal, Mungati’ or Mu’dal. 


Matan: Where the Sanad ends, (and the actual text commences) is 
what is known as the Matan. In other words, it refers to that 
statement, action or occurrence which has been narrated (i.e. the 


actual text of the statement, action or occurrence etc.). 


Mu’dal: If from in-between the Sanad consecutively two narrators 
are missed out, then that Hadith is called Hadith e Mu’dal. 


Tadlees: Is the action whereby the narrator does not mention the 
name of the narrator from whom he heard the Hadith, but rather he 
takes the name of the narrator who is above him (i.e. he conceals 
this information), and he uses such a vague word which makes it 
seem like he heard directly from the narrator above; and it cannot be 
definitely said that the narrator is not being truthful (i.e. he is 


fabricating). Such a narration is called Mudal’las (i.e. concealed). 


Mudhtarib & Idhtiraab: If there is inconsistency (i.e. discrepancy) 
amongst the narrators in the Isnaad (i.e. in the chain or in the 
Matan; the text), such as additions or omissions, advancement or 
deferral, changing or swapping (of narrators), or substituting texts 


in place of text, or by some misrepresentation in the names, or due 
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to shortening or omitting portions of the text, then it is classified as 
being Hadith e Mudhtarib (i.e. a disrupted narration), and this action 
is called Idhtiraab. 


Mudraj: If the narrator mentions (i.e. inserts) his own words or the 
words of some other, such as a Sahabi or Taabi’een due to some 
beneficial reason, such as to explain the meaning of a word, or to 
give its annotation, or to make that which is absolute, conditional; 
then this is regarded as Hadith e Mudraj (i.e. incorporated) and this 


action is called Idraaj (i.e. to incorporate or insert). 


Mu’anan & ‘An’anah: When a narrator narrates a Hadith saying ‘An 
Fulaan’, ‘An Fulaan’ (i.e. on the authority of such and such person), 
on the authority of such and such person. Such a Hadith is called 
Hadith e Mu’anan. 


Shaadh & Mahfooz: If a reliable narrator narrates a narration 
contrary to reliable and trustworthy narrators, then if anyone from 
amongst them has been given Tarjih (i.e. preference; over the other), 
then the preferred one is called Mahfooz (i.e. preserved), and the one 
which preference was given over, is called Shaadh (ie. 


uncharacteristic). 


Munkar & Ma’ruf: If a weak narrator narrates contrary to one who 
is regarded an even weaker narrator than him, then the narration of 
the weaker one is called Munkar (i.e. a renounced narration), and the 
narration of the weak narrator is called Ma’ruf (i.e. a familiar 


narration). 
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Mu’allal: A Hadith e Mu’allal (i.e. imperfect). It is that Hadith in 
which there is some hidden weakness in its Isnaad (i.e. chain of 
transmission), which is a blemish on its soundness. In other words, 
apparently it seems like a Sahih Hadith, but in fact, it is not 
completely free from some sort of weakness or flaw, like mentioning 
a Mawquf narration to be Marfu’ or Marfu’ narration to be Mawquf, 
or by mentioning Mawsul to be Mursal or Mursal to be Mawsul, or to 
mix up the text of the Ahadith with one another, or if some other 
doubtful thing is noted, then due to these weaknesses, it is classified 


as Hadith e Mu’allal. 


Mutabi’aat: When two or a few narrators narrate a Hadith in 


corroboration with one another. Such a Hadith is called Mutabi’. 


Mithlahu & Nahwahu: If there is Mutabi’aat (i.e. corroborated in 
words and in text), then it is referred to as Mithlahu, and if it is only 


corroborated in meaning, then it is referred to as Nahwahu. 


Tahdith: When the narrator reports a Hadith by saying ‘Had’dathana 


Fulaan’ (i.e. such and such person) reported to us a Hadith. 
It must be noted that in most of this book instead of explaining the 


terminology where it appears, the actual term will be used to avoid 


the discussion from being lengthened 
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Imam Bukhari +». initially presented that Hadith which has already 
passed, the gist of which is that Sarkaar e Do Aalam /#* said that the 
one who has three things in him will attain the sweetness (i.e. the 


pleasure and delight) of Imaan. 


The First Being That He Will Love Allah And His Rasool %* Above 
Everything Else. 


The Second Being That If A Person Loves Someone Then It Should 
Not Be For A Worldly Reason But It Should Be For The Sake Of 
Allah And His Rasool } And To Please Allah And His Rasool 7". 


The Third Being That He Hates Reverting Towards Kufr After 
Having Accepted Islam (i.e. Becoming An Unbeliever), Like He 
Hates Being Thrown Into The Fire. 


Under this same discussion, Imam Bukhari - »., explains those things 
which are born from the love of Rasoolullah ##* and which are from 


the requirements of Imaan. 


In the first Hadith, he explained that the Love for Rasool /#* is Ain e 
Imaan (i.e. it is Imaan in reality), and with that he also explained that 
if somebody loves anyone other than Allah and His Rasool /&* for the 
sake of Allah and His Rasool ##, then that too is from the 
requirements of Imaan. 
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Here as well Imam Bukhari » is explaining one such sign of Imaan, 
which is born from the Love of Allah and His Rasool ##*. Hazrat Imam 
Bukhari »»2 narrates a Hadith from Hazrat Sayyiduna Anas Ibn Malik 
ew that, 


dey P 5 iss row CF greg 


The Sign Of Imaan Is The Love For The Honourable Ansaar And 
The Sign Of Hypocrisy Is Hatred And Animosity For The Ansaar 


The connection of this Hadith to the earlier narration becomes 
obvious and clear from the introduction of the chapter, because 


Imam Bukhari . »z, set the chapter calling it, 


Here, the E’raab is the same as explained in the other chapters (in 


the previous volumes). In other words, it will be in the meaning of, 


wy CF OED) 2495 CA 8 


In other words, 2b is the Khabar (Predicate) and |i» is Mubtada 


Mahzoof (Subject is not apparent), or it can be read as, 


NON CF ES) 2297 CY 
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In other words, when reading it as a Mudaaf, the entire sentence will 
be Khabar. The third way is to read the word Baab as Mabni Alas 
Sukoon and there will be no E’raab (short vowel sign) on the word Vb 
because an E’raab is only put when there is any Aamil on the Kalima 
which requires the Harakaat such as Rafa’ etc. and this does not have 


any Aamil just as in the case of the Asma e A’daad etc. 


Now continuing on the discussion of the Hadith it must be 
understood that this (sign which is mentioned in this Hadith) is 
indeed from the Love of Huzoor #& (which has been mentioned in 
the previous Hadith), and their love is from the love of Almighty 
Allah and His Rasool ##, so (the question here is that) what is the 
distinction in this, because even the love for the Muslims (in general) 


is on the basis of the Love for Allah and His Rasool /##? 


In response to this, it has been mentioned, that this distinction and 
speciality is to show and make apparent the honour and the status of 
which has been afforded to the Ansaar e Kiraam »\#" s.09#,in the Holy 
Court of the Beloved Rasool /#* and it is to further show that from 
amongst the Muslims, all are not equal in status, and some (of the 
Muslims) are those who are not granted any unique and special 


distinction (like some others) due to certain reasons. 


Hence, here the aim and objective are to make obvious and apparent 
the status of the Ansaar e Kiraam .\#" 3.0», and this was also done to 
frustrate and deter the hypocrites who were present in the time of 


Rasoolullah #4. 
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Another reason is so that the Muslims may be alerted and so that 
they may be guarded against the Munafiqeen (i.e. the hypocrites), 
and this is the caution which is being commanded here, and this is 
why Huzoor ## gave a special sign, by which one may be weary of 
the hypocrites, and this was also so that the Muslims in general may 


remain alert regarding the hypocrites. 


The Beloved Nabi ##* made another sign apparent when He (&¥ 
mentioned that these Ansaar are My loyal confidants, and they are 
to Me, like a man’s stomach is to him. In mentioning them, Huzoor 
és was saying that, their love is My love, and My love is Ain e Imaan 


(the essence of Imaan), thus their love is a ‘Sign of Imaan’. 


Another important point which can be deduced from this is that just 
as Huzoor ## stipulated in His ##* Blessed Era that the love for the 
Ansaar e Kiraam 47" ys», is the sign of recognition of the Sahih ul 
Aqida Muslims and the symbol of Imaan (so that the difference 


between them and the hypocrites may become clear). 


Likewise in every era, this system was followed, whereby a particular 
person, or a particular Jama’at of Muslims were regarded as the 
representatives of the Muslims, and they were regarded as being the 
true sign of recognition of the Muslims, and the sign of recognition 


of the people of love, and the Ahle Imaan. 


95 


In numerous verses of the Holy Qur’an, Almighty Allah referred to 
those who are the accepted servants in His Court as the signs of His 
Deen and as the signs of the Ahle Haq (The Righteous Ones) and as 
the signs of the True Servants of Almighty Allah. 


Hence, Almighty Allah says in the Holy Qur’an, 


Paton ba LNCS) 
Guide Us On The Straight (Righteous) Path 


In other words, O Allah! Keep us guided on the path of righetousness. 
So, what is the straight path? Immediately after this verse the 


Tafseer (i.e. commentary appears). In other words, 


The Path Of Those, Upon Whom 
You Have Bestowed (Your) Favours 


The result of this and the conclusion of this is that the path to Allah 
Almighty is not one which is made of cement, bricks and stones, but 
it is the path of some of His Chosen Servants, and the Chief of that 
path is Nabi Muhammad ##°. 
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In another verse of the Holy Qur’an Almighty Allah says, 


Iv~mer 


GENOA APASPNINaI|RearCve| Ca 1 


O You Who Believe! Fear Allah And Keep The Company Of The 
Truthful (i.e. The Righteous). [Surah At-Tauba (9), Verse 119] 


In this verse, the believers are being specifically addressed, and this 
address is not for those who have no Imaan. However, it is 
established that just as the believers are obliged to bring Imaan (i.e. 
just as they are obliged to bring Imaan in Rasoolullah /#*) the kuffaar 


are also obliged to this as well. 


In other words, they should acknowledge and act upon all that which 
the Beloved Rasool /# brought (i.e. Namaaz, Fasting, Hajj and 
Zakaat). 


This is another reason, why the believers in particular are being 
addressed in this verse. In other words, it is being said that, O you 
who brought Imaan (i.e. O you who believed) and who recited the 
Kalima of Nabi Muhammad /#*, the mandate of reciting the Kalima is 
that you should act upon those Commands which the Beloved Rasool 
# brought from Almighty Allah, and you should act in accordance 
with the Commands of Almighty Allah by guarding your Faraa’id and 
Waajibaat (the obligatory and compulsory duties). 
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Now the question which arises here is that, after having commanded 
the believers to fear Almighty Allah, what was the reason for further 
commanding the Muslims to remain in the company of the truthful 


and the righteous servants? 


This was commanded so that the clear message may be conveyed. In 
other words, if you cannot recognise what is real Imaan (on your 
own) and if you cannot recognise the proper Shari’at (i.e. the proper 
commands of the Shari’at), then attach yourself to those who are the 
signs of Sarkaar e Do Aalam /&*, and when you do this, then your 
Imaan will be protected and you too will become from amongst the 
Allah-fearing. This verse is giving us another very important 


message. In other words, it is implying that, 


EN A goo C# 


In other words, the message is being given that, The Love For The 
Saadiqeen (i.e. The Truthful And Righteous Ones), Is The Sign Of 
Imaan. 


It must be noted that there (i.e. in the Hadith Shareef) Sarkaar /#? 


said, 


DY CY ay 
The Sign of Imaan Is The Love For The Ansaar 
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And here, the verse of the Holy Qur’an is implying the message that, 


DEN odor CF 


The Love For The Saadiqeen (i.e. The Truthful 
And Righteous Ones), Is The Sign Of Imaan 
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The Narrators of This Hadith 


This chain of transmission consists of Four Narrators. 


The First Narrator is Abul Waleed: He is Tayaalisi and his name is 
Hishaam Ibn Abdul Malik. He is also Basri and the freed slave of 
Baahila. He heard Hadith from Imam Malik, Ham’mad Ibn Salama, 
Sufyan Ibn Uyaynah and from other great Muhad’ditheen. Abu 
Haatim, Abu Zur’a, and Ishaaq Ibn Rahway etc. narrated Hadith from 


him. 


Imam Ahmed Ibn Hambal » », says that he was a Hafiz and was pious 


and Dhaabit (i.e. retains the words of the Hadith very well). 


Abu Zur’a says that Abul Waleed got half the era of Islam. He was the 
Imam of his era, and he was regarded as being noble and 
distinguished in the eyes of the people. Hazrat Abdullah said that he 
was Thiga in Hadith. It must also be noted that because even the 
women of that era were so knowledgeable and pious, Hazrat Abul 


Waleed narrates Hadith from seventy women as well. 


It is mentioned that after Abu Dawud Tayaalisi, he was regarded as 
the nucleus of Hadith by the A’imma. The great Muhad’ditheen 
would go to him to listen to Hadith. He was born in 136 Hijri and 
passed away in 227 Hijri. Bukhari and Abu Dawud narrated Hadith 
from him directly, and the others (i.e. Tirmizi, Nasa’i, and Ibn Majah 


etc.) narrated from him indirectly. 
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The Second Narrator is Shu’ba Ibn Hajjaj: We have discussed him 


in previous sessions (in the other Volumes). 


The Third Narrator is Abdullah Ibn Abdullah Ibn Jabr: He is 
Madani and Ansari and the people of Madina would refer to him as 
Abdullah Ibn Abdullah Ibn Jaabir and the people of Iraq say Abdullah 
Ibn Abdullah Ibn Jabr. In other words, they omit the Alif. He heard 
Hadith from Hazrat Umar «0, and from Hazrat Anas Ibn Maalik +». 
Malik, Mis’ar and Shu’ba narrated from him, and Bukhari, Muslim, 


Tirmizi and Nasa’i narrated Hadith from him. 


The Fourth Narrator is Hazrat Anas Ibn Malik: We have discussed 


him in the previous lessons. 


Subtleties of The Chain of Transmission 


This Hadith is from the Ruba’iyaat of Imam Bukhari » » z. In other 
words, between Imam Bukhari .» » sand Sarkaar /#* there are four 
intermediaries (i.e. Abul Waleed, Shu’ba, Abdullah and Hazrat Anas). 
Imam Muslim regards it as being from amongst the Khumasiyaat (i.e. 
there are five). This Hadith has Tahdith, Akhbaar and Sima’. One of 
the subtleties of this Hadith is that there is one such narrator in it 
that his name and his father’s name are the same. That is Abdullah 
Ibn Abdullah ibn Jabr. 


Imam Aini said that in »Layicolyial the Mubtada (Subject) is enclosed 
in the Khabr (Predicate). In other words, the sign of Imaan is the love 


for the Ansaar; and, the Khabar (Predicate) is enclosed in the 
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Mubtada (Subject). In other words, it is the love of the Ansaar alone 
which is the sign of Imaan. This essence is supported by the Hadith 


of Imam Muslim in which it is said that, 


WMI NID Cpr MI Cpr op as 


The Sign Of A Believer Is The Love For The Ansaar, 
And Love For The Ansaar Is A Sign Of Imaan 


In this, the Mubtada (subject) is enclosed in the Khabar (predicate) 
and the Khabar is enclosed in the Mubtada. 
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THE THIRTY-FOURTH S9CRED LESSON 


ae) 
OP fF S26 sere Fb so8 
ergot o> 
In this lesson, we will discuss some matters relating to the previous 


Hadith and I will also repeat some of the important points from the 


last lesson and I will then expand on some other important points. 


Huzoor Sarwar e Aalam /4¥ said, 


DOS” GO iss oy Ce gue ig 


The Sign Of Imaan Is The Love For The Honourable Ansaar And 
The Sign Of Hypocrisy Is Hatred And Animosity For The Ansaar. 


In this Hadith, Huzoor Sarwar e Aalam /#* gave special care and 
preference to the status of the Ansaar e Kiraam 4 7 ys y#, and in 
doing so, He ## specifically mentioned them, by saying that the sign 
of Imaan is the love for the honourable Ansaar and the sign of 


hypocrisy is hatred and animosity for the Ansaar. 
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In the previous Hadith it has already been mentioned that Imaan is, 
in fact, the love for Nabi ## and His A## love is Ain e Imaan (i.e. Imaan 
in reality and essence), and that His # love is the love for Almighty 
Allah. 


It is from the splendour of a believer that if he loves anyone else 
besides Almighty Allah and His Beloved Rasool /#*, then he should 
love them because they are beloved to Almighty Allah and His 
Beloved Rasool ##. In other words, he should love them for the sake 


of Almighty Allah and His Beloved Rasool /#?. 


From this it becomes clear that the Ansaar have been blessed with 
this special status and recognition in the Court of Sarkaar e Do 
Aalam ##*, and through the Wasila of Sarkaar ##* they have been 
blessed with special acceptance in the Court of Almighty Allah. It is 
due to this special acceptance and status which they have been 


afforded, that Huzoor 4 mentioned their love to be a sign of Imaan. 


The contrast (i.e. the opposite) of this is that those who do not love 
them, do so, because of the animosity which they harbour (within 
themselves), and this animosity towards them is the sign of not 
having Imaan. (In other words, it means that they do not love them 
because they have no Imaan. If they did have Imaan, then they 
would have loved them and not harboured any animosity against 
them). 
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A question arises here. It can be said that the sign of Imaan is love 
for the Ansaar, and the contrast to it (ie. animosity and hostility) 
towards them should be regarded as the sign of Kufr, and it should 


have been said, 


Nog) rr S x) 
The Sign of Kufr Is Animosity For The Honourable Ansaar 


However, Huzoor ##¥ did not say this. Rather He 4#* used the word 
Nifaaq (i.e. hypocrisy) and this is because Nifaaq (i.e. hypocrisy) is 
the worst form of Kufr, because a Kaafir Asli (i.e. a real unbeliever) is 
one who did not read the Kalima of Sarkaar ##*, so what need is there 


to mention his signs? 


The signs of those who became Kaafir need to be mentioned. In other 
words, those people need to be mentioned who even after reading 
the Kalima of Sarkaar ##* lapsed to kufr. There are two aspects 
related to them; one is the apparent Imaan and the other is what is 
concealed, and based on their hearts, they are Kaafir. It is regarding 


this which Aala Hazrat said, 


Ziyaabun Fee Thiyaabin Lab Pe Kalma Dil Me Gustaakhi 
Salaam Islam Mulhid Ko, Ke Tasleem e Zabaani Hai 


They Are Wolves In Humanly Garb, Deceitful Is Their Kalma Declaration, 
For Embedded In Their Hearts, Is Their Ugly Blasphemous Notion 


Bid Farewell To The Islam Of This Evil Heretical Nation, 


For Only By Their Tongues, Have They Adopted This Religion 
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In other words, on their tongues is the Kalima, 


D grrF 9 dy 


However, in their hearts is the Gustakhi (i.e. the blasphemy) of 
Sarkaar /#*. In other words, they (i.e. the hypocrites) most certainly 
had no Imaan in their hearts, and this is why Huzoor ## established 


this sign of recognition for the Muslims. 


In other words, whosoever claims to love Almighty Allah and His 
Beloved Rasool ##% should measure this claim of his based on the love 


for the Ansaar. 


If their love is present in his heart, then he is a true Muslim, and if he 
has hostility against them, then his Imaan is only apparent, and in 
reality, he is not a Momin (i.e. a true believer), but he is a Munafiq 
(i.e. a hypocrite). There were three categories of people in the 


blessed era of Sarkaar e Do Aalam /#%: 


1. The Kaafir e Asli (The Real Unbeliever) 
2. The True Muslim 


3. The Superficial Muslim (i.e. who was kaafir from within) 


For a period of time, based on their apparent (i.e. deceptive) 
recitation of the Kalima, these apparent Muslims (i.e. superficial 
Muslims - the hypocrites) behaved like Muslims, by performing 
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Namaaz behind Sarkaar ##* and participating in Jihad with Sarkaar 
#% and by socialising and associating with the Muslims, and thus 


they were treated as Muslims. 


Then, when Almighty Allah Willed, He unveiled their hypocrisy and 
separated them, and made the distinction between the original and 
the fake ones, and on a Friday while standing on the Mimbar (i.e. on 
the Pulpit), Huzoor Sarwar e Aalam /#* removed each one of them 


from the Masjid by saying, 


IY HK ys vgs 
O Such And Such Person, Be Gone! You Are A Munafiq. 


In this manner, Huzoor ## removed thirty-six Munafigeen (i.e. 


hypocrites) from the Masjid. So based on this point, Huzoor /# said, 


The Sign of Hypocrisy Is Animosity For The Honourable Ansaar 


Instead of saying, 


oy) ss pp ra) 


The Sign Of Kufr Is Animosity For The Honourable Ansaar 
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Today, the command regarding the Munafiqeen does not remain (in 
the sense of that era), but even today the Munafiqeen exist. Even 
though today they are not called, (i.e. categorised) by referring to 
them as Munafiq, but rather there are three categories of people 


present in this time: 


1. The Open Kaafir 
2. The Murtad (i.e. Apostate) 


3. The True Muslims. 


The real and true Muslims are that same group who are firmly 
following the way of the Sahaba and the Ansaar .4/" ys oy, and they 
proclaim the Kalima of Allah and His Rasool /#* with their hearts and 
with their tongues as well, and they do not do that which is in 
negation (i.e. contrary) to Imaan and Islam. They are the true and 


real Muslims. 


The Murtad (i.e. the apostates) are those who are firmly established 
on the same character and traits of the Munafigs of the past. They 
are those who recite the Kalima but they regard Allah and His Rasool 


é¥ as being untruthful. 


They are those who believe that it is possible for Almighty Allah to 
lie and they claim to be equal and alike to Muhammadur Rasoolullah 
és, while they reject His (&* Power and Control and His ##* Miracles 


and His 4 Grand Authority of Legislation. 
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They are the ones who reject the Zarooriyaat e Deen (ie. the 
essential fundamental principles of Deen), whereas he who rejects 
any one of the essential and necessary matters regarding Rasoolullah 
#* is a Munafiq and a Kaafir, even though he may apparently (i.e. 
superficially) be one who recites and proclaims the Kalima. Such a 


person is equal to the Kaafir e Asli, but in fact, he is worse. 


To have general dealings and transact etc. (i.e. Mu’amilaat) with a 
Kaafir Asli is permissible, but with the apostates such as Wahabis, 
Deobandis, Raafdhi and the Qadiani etc., even Mu’amilaat is 
impermissible. So, to show a distinction between the two, Huzoor ## 


said, 


The Sign of Kufr Is Animosity For The Honourable Ansaar 


From this it is evident that, when in the Blessed Era of Huzoor /#¥, 
there was a need to distinguish amongst (the claimants of Islam), so 
that there may be a sign of recognition between the original and the 
fake, and to make obvious who is a Muslim only apparently (i.e. 
superficially), and who is a real Muslim, Huzoor /#* made some 
blessed personalities the signs for this recognition, and as the sign of 


those who have real Imaan. 
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In doing so, Huzoor /#* established the signs of recognition for the 
true Muslims and the signs of recognition for the Kaafirs. So, after 
Sarkaar /#*, in every era, this has been the requirement and the need 


of the time, and this structure has been consistent. 


In other words, it was a continuous requirement that there should 
(always) be some sign of the Muslims, and that there should be some 
sign for the recognition of the Deen of the Muslims, so that when 
their names are taken, then the Naara (i.e. the slogan) of Ishq o 


Mohabbat (i.e. sincere love and affection) is pronounced. 


Thus, passing through the different eras and generations, for the 
sake of the recognition of the Ahle Sunnat Wal Jama’at, the names of 
Imam Abu Mansur Maturidi » » ;, and Imam Abul Hasan Ash’ari » » » 
became the signs of recognition of the Ahle Sunnat and the Ahle 
Sunnat are recognised through their names, and when their names 
are mentioned then the Mu'tazila, the Khawarij and every other 


deviant (i.e. budmazhab) is separated. 


In this present day and age, the Ahle Sunnat Wal Jama’at together, 
but in fact, Almighty Allah and His Rasool ##* set a sign of 
recognition, whereby those in whose hearts is the true love of Allah 
and His Rasool ##*, proclaim and decisively state that in this era the 
sign of Ishq and Mohabbat (i.e. the sign of sincere love and affection) 


is Aala Hazrat Azeem ul Barkat +». 
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It must be noted that his Maslak is the sign of recognition for the 
Deen of Almighty Allah and His Beloved Rasool ##*. It must be noted 
that his Maslak (i.e. his way and his path) is not some new Maslak, 
but it is the very same Maslak e Ahle Sunnat Wal Jama’at. So, in this 


Hadith is the support of our Maslak. 


In this current era and time, when it comes to Maslak e Aala Hazrat, 
the condition of some people has become such that they have 
started to say that Maslak e Aala Hazrat only refers to Aqaa’id, and 
thus one may have Ikhtilaaf (i.e. hold differing views) with anything 
in it which is not part of Aqaa’id. 


The truth of the matter and the reality is that Maslak e Aala Hazrat is 
not only the name for Aqaa’id, but just as Aala Hazrat » » », is the 
communicator of the Aqaa’id e Ahle Sunnat, in the same way He is 
the identification of the Ma’moolaat e Ahle Sunnat (i.e. the practices 
of the Ahle Sunnat), because when Maslak e Aala Hazrat will be 
proclaimed, then it will refer to those people who stand in Salaat o 
Salaam, those who do Faateha and Niyaz, and those who sincerely 


take the names of the pious servants of Almighty Allah. 


Almighty Allah has blessed Aala Hazrat = » » with a special 
individuality, that just as he is the communicator and interpreter of 
the Aqaa’id of the Ahle Sunnat, he is also the representative of the 
Ma’moolaat e Ahle Sunnat. Similarly, he is the representative of all 


the Fatawa of the Muqal’lideen. 
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From his books and his Fatawa, he proved the Taqleed of the A’imma 
e Kiraam and in doing so, Aala Hazrat . ». refuted those people who 
held this corrupt view and who presented this corrupt ideology that 
the Tagleed of the A’imma is ‘Shirk’, impermissible and Haraam. In 
refuting them, he proved that the Taqleed of the A’imma (i.e. 
following the righteous Imams and conforming to their way) is not 
‘Shirk’, but it is the sign of recognition for the Muslims of the Ahle 


Sunnat Wal Jama’at. 


Hanafiyat (i.e. The Hanafi way) was so predominant and obvious in 
Aala Hazrat » » 2 that he was afforded and blessed with this distinct 
position in Figh e Hanafi that all the Ulama in one tongue (i.e. 
unanimously proclaimed) that if Imam e Azam Abu Hanifa »» had to 
look at his research, then he would have included him in the 
category of his most chosen students, such as Imam Muhammad and 


Imam Abu Yusuf ” »¢,. 


In this current time, there are some people who want to unite Sunnis 
and Wahabis (i.e. make them one), and they are spearheading 
movements to do the same, and due to this, they attack the Maslak of 
Aala Hazrat, and they do not want the words ‘Maslak e Aala Hazrat’ 


to be used. 


On the other hand, there are also those who openly refute the 
Maslak, but there are others who take the name of Maslak e Aala 
Hazrat but from behind the veil, their actions and practices are 


against Maslak e Aala Hazrat. 
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These are people like Tahir ul Qadri who himself says that there is no 
difference between my way and the Maslak of Aala Hazrat, but 
together with this he says that there is no difference between 
Wahabi, Deobandi, Shia etc. and the differences are only in 


interpretation. 


By writing the refutation of the Wahabis and the Deobandis etc., Aala 
Hazrat »», made it clear that they are most certainly the Ahle Baatil 
(the deviants) and it is the Ahle Sunnat Wal Jama’at alone who are 
the Ahl e Haq (The Righteous Ones) and are apart from every Ahle 
Baatil. 


Apart from Tahir ul Qadri, there are also some others who through 
their manner, their practices and through their lectures are trying to 


unite all the Wahabis and the Sunnis. 


Remember that even if the sky disintegrates and it will disintegrate, 
and if the earth shatters and it will shatter, Hag (Truth) and Baatil 


(Falsehood) have never been united and can never unite. 


The one who tries to unite them will himself be destroyed and he 
himself will lose his identity. It has thus become clear that the true 
interpretation and identification of Maslak e Ahle Sunnat is Maslak e 


Aala Hazrat, and it will continue to be. 


There is also one such person who is the Mureed of Huzoor Mufti e 
Azam Hind .».» and he has Khilafat as well, and he takes the name of 
Maslak e Aala Hazrat. 
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However, his manner is contrary to Maslak e Aala Hazrat. We must 
recognise such people and keep away from them. He claims that in 
the grave, the Maslak will not be asked. 


You must understand with regards to those who openly refute 
Maslak e Aala Hazrat, that their enmity is not with Maslak e Aala 
Hazrat, but their enmity is with the Deen of Aala Hazrat, which is the 
Deen of Rasool e Kareem /#* and the Deen of the Ahle Sunnat Wal 
Jama’at, and it is the animosity for this which is present in their 
hearts. 


As for those who take the name of Maslak e Aala Hazrat, but try to 
unite the Sunnis with the Wahabis, and they lead movements which 
do the same, then be it Tahir ul Qadri or some other person, all of 


them have deviated from Maslak e Aala Hazrat. 


There are also those who say that one can have differences in Maslak 
e Aala Hazrat with regards to Masa’il (ie. in rulings of 


jurisprudence). 


To such people I want to say that those who want to talk about 
Ikhtilaaf in Masa’il, they should be such people who have the in- 
depth knowledge and understanding which is required for this, and 
are able to do in-depth analysis on the unrefined Masa’il, having the 
capability to refine them, and not making Ikhtilaaf (having 
differences) in those Masa’il (judicial matters) which have already 


been refined. 


114 


After this, one important thing to note is that we are Muqal’lideen 
and we have committed to one established stipulated Madhab. In 
other words, we are obligated to it in such a manner that we have 
made a promise and a pledge together with the Ulama, that I will 
practice and follow in accordance with the Madhab which is the 


Madhab of The Imam. 


Further, I will practice in accordance with that statement and view 
which is the Madhab of my Imam, and which the Ulama have 
stipulated as being Raaji’ (i.e. the more favourable and established 
view) and this Madhab of ours tells us that it is the Raaji’ Qawl which 
is the Qawl of the Imam, and as for the QawI (i.e. view or statement), 
regarding which the Ulama of our Madhab have mentioned as being 
Marjuh or Da’eef (i.e. weak), then that is not the Qawl of the Imam, 
and the Ulama have said that to act and practice in accordance with 
the Marjuh Qawl is Ghair Mugqal’lidiyat (to be on the way of the non- 
conformists) and to leave the boundaries of Taqleed. Neither is it 
permissible to act upon it, nor is it permissible to give any Fatwa 
based on it, and without need to even act upon it personally is 


impermissible. 


So, the position of Aala Hazrat +», is such that, he did have Ikhtilaaf 
with the Musan’nifeen of the past (i.e. other writers and scholars), 
but nobody can prove that he took even a single step out of the 
confines of the Taqleed of the A’imma, or that he ever gave 
preference to and adopted the inferior or weaker statement, or that 


he left the confines of the Taqleed of Imam e Azam Abu Hanifa +». 


115 


In fact, his position and situation was such that such views which a 
person may think are not the views of Imam e Azam +», he even 
proved those views to be the views of Imam e Azam »»» and in doing 
so he explained that there are two types of views (i.e. statements) of 
Imam e Azam +», one being Qawl e Soori in which is said Qaala Abu 
Hanifa (i.e. Abu Hanifa said this), and it is this which is called Qawl e 
Soori, and the other is the Qawl e Zuroori (i.e. If Imam e Azam was 
present in this era, then this is the statement and the view which he 


would have adopted). 


The eminence of Aala Hazrat »». is such that he took many views 
and statements which apparently seemed to have Ikhtilaaf in them, 
and he measured them based on the Madhab of Imam e Azam » » 
and he adopted that which he found to be (in accordance with) the 


view of Imam Azam +2, 


To be committed to the stipulated, established Madhab is also 
essential for a person to practice Taqleed, because when he makes 
Taqleed of one Imam, then it shuts the door to following your Nafs 


(i.e. your own desires). 


Thus, it is the demand and the requirement of Hubb e Rasool Sarwar 
e Aalam /#¥ (i.e. the love of the Exalted Nabi /#*) that in Aqaa’id as 
well, you will not follow based on the desire of your Nafs, but you 
will follow and be obedient to that which Huzoor /#* brought, and it 
is your desires which should conform to that which was brought, 
and thus even in Ma’moolaat (i.e. in practices), we will not follow our 
desire, but we will regard that as being virtuous and good which all 
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the A’imma e Muslimeen and all the Muslims have regarded as good 
and virtuous and even in this, we are committed and bound to the 


permission and the Blessed Command of Huzoor ##. 


Similarly, even in making Taqleed of the A’imma, Huzoor Sarwar e 
Aalam’s 7 love should be evident in such a manner that we should 
only act upon Rukhsat (i.e. the relaxed rule) when our Shari’at 
permits us to do so, and when it does not permit us to do so, and 
when our A’imma have said that this is a Qawl e Marjuh, then for us 
to act in accordance with it (i.e. in accordance with that Qawl e 
Marjuh) is Haraam (i.e. Forbidden). Therefore, Aala Hazrat .» 2 is the 


Imam of the Ahle Sunnat Wal Jama’at. 


Now going back to the words of the Hadith, Huzoor /¥ said, 


Ave) Cy 


Huzoor /#* mentioned that the love for the Ansaar is the sign of 
Imaan and this was said because they (i.e. the Ansaar) supported 
Islam and supported the sincere followers and the devotees of 
Huzoor /#* for the pleasure of Almighty Allah, with the utmost 
honour and respect, and by granting them refuge, and by raising the 


flag of Islam. 


From this it is understood that when these signs are found in the 
true sense in someone, then it will be regarded as the sign of Imaan. 


It must be further noted that here, the stipulation is not only for the 
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Ansaar, but the love for all the Sahaba e Kiraam 4 /” 6 #9 in this 
regard is alike, and the issue of animosity is also alike. In other 
words, to love all the Sahaba 4 # » sy» is the sign of a Momin e 
Kaamil and animosity and hostility against them is the sign of 


hypocrisy. 


It is this very same meaning and interpretation which is narrated in 
a Marfu’ manner in the Hadith wherein Sarkaar e Do Aalam /# said 
that Almighty Allah chose Me and for Me, He chose some 
Companions, and He chose the Ansaar and my in-laws as relatives 
for Me, so whosoever loved them, loved them because of Me, and 
whosoever has animosity against them, it is because they have 


animosity for Me. 


Thus, even in loving the Sahaba e Kiraam »\/" y+», we follow in the 
love of Huzoor ## and it is not conceivable that we should reduce or 
exalt any from amongst the Sahaba (on our own account), but even 
in this regard we follow and are bound by the love and Command of 


Rasoolullah 7#. 


We will love the Sahaba e Kiraam ,4," 6.» 2, based on what the love of 
Nabi “# demands of us, and whomsoever Huzoor ## mentioned to be 
the most exalted amongst them, is the one who is the most exalted 
for us and whomsoever Huzoor /#* granted any status and position, 


we will accept him based on that status and position. 
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It can never be such that Hazrat Abu Bakr - », should be slandered in 
the love of Hazrat Ali » » and we can never slander any other 
Sahaba in the love of Hazrat Abu Bakr » » 2, otherwise this would 
mean that we are bound (i.e. restricted and confined) to Hazrat Ali 
»» ¢ and Hazrat Abu Bakr . » », whereas we are not restricted and 
confined to Hazrat Ali » ». and Hazrat Abu Bakr » » 2, but we are 
bound and confined to Nabi #*. We will thus regard them in 
accordance with the position which Nabi (#* afforded to each of 


them. 


It must be noted as well that there is an inseparable connection 
when it comes to the love of these Sahaba. So, when somebody loves 
the Ansaar, then this love shrouds him, attracting him towards the 
love of the Muhajireen, and if he loves the Muhajireen, then he 


should love the Ansaar as well. 


As for the love of Abu Bakr, Umar, Uthman and Haydar 24?" 94 0 v5 
then this is so strongly interconnected, the one who loves Hazrat Ali 
~»¢ Will also be profoundly in love with the other three (i.e. Hazrat 
Abu Bakr, Hazrat Umar and Hazrat Uthman ./ »..9), and the one 
who loves Hazrat Abu Bakr . »z would also be profoundly in love 
with the other three (i.e. Hazrat Umar, Hazrat Uthman and Hazrat 
Ali 24" soy) 


It has thus been mentioned in the Hadith that there are four stations 


(i.e. Pillars) of Haudh e Kauthar (i.e. The Heavenly Pond of Kauthar). 
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At one station will be standing Hazrat Abu Bakr . » 2, at the second 
will be Hazrat Umar +, at the third will be Hazrat Uthman . » and 
at the fourth will be Hazrat Ali »»., 


If someone had animosity for any one of them, then when he goes to 
any one of them, he will say to him, you have come to me whereas 
you used to slander the others from amongst us. Be Gone! You will 


not get any water. 


If he goes to Hazrat Abu Bakr .»» and he had animosity for Hazrat Ali 
»»%, he will say to him, you have come to me, yet you had animosity 
for Hazrat Ali +», Be Gone! You will not get any water. He will then 
go to the other Blessed Companions and to Hazrat Uthman » »;, etc. 


but none of them will give him any water. 


Such is this connection and association between them. Aala Hazrat 


Azeem ul Barkat ».» says, 


Ahl e Sunnat Ka Hai Bera Paar Ashaab e Huzoor 
Najm Hai Awr Naaw Hai ‘Itrat Rasoolullah Ki 


The Ahle Sunnat's Flotilla Of Success 
Are Mustafa’s Companions Of Eminence 


Like Stars They Are, While Rasoolullah’s 
Family Are Arks Of Deliverance 
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So, the love for Huzoor ##¥ and the Sahaba e Kiraam 47" 3», should 


be as Huzoor /&¥ has stated, 


2 Ads of 3 LA ys 


None From Amongst You Will Be A Muslim Until His Desires Are 
Compliant To The Deen Which | Have Brought 
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THE THIRTY-FIFTH SQ9CRED LESSON 


ane’ 
OPO) Bf S26 sid Fsbo so8 


ended ys 


That Hadith that just passed was under the heading, 


By Co gape A 


After this Hadith Imam Bukhari . » 2, narrates a Hadith from the great 
and illustrious Ansari Sahabi e Rasool, namely Hazrat Ubadah Ibn 
Saamit =» » ». This is because this Hadith has a special link and 
connection to the Hadith before it, and when one ponders over this, 


it can be understood why the Ansaar are known as the Ansaar. 


It further becomes clear regarding who were the first ones to take 
Bay’at at the Sacred Hands of Sarkaar e Do Aalam /#, and who from 
amongst them took this oath of allegiance. It must be further noted 
that they (i.e. the Ansaar) showed love and devotion to those who 
made Hijrat (migrated) and came to Sarkaar e do Aalam /#*, and this 


is why they became the beloveds of Almighty Allah. 
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From this it is clear that they took the lead in obeying and following 
Huzoor Sarwar e Aalam ##*, and these are some of the reasons due to 
which they were called the Ansaar, and Huzoor ##* rewarded them 
with this blessed reward, that He /#¥ said that their love is the sign of 
Imaan, and this was because they supported and raised the word of 
Allah, and because they demonstrated positive character in the love 
of the Muhajireen, and also because Almighty Allah says in the Holy 


Qur’an, 


a“ 4 aa = > ee 4.2 Lad 2, % 
oe $8 5 cad sthieG SoG sb Opa S1e\8 


O Beloved! You Say (That) If You Truly Love Allah, Then Obey Me; 
Allah Will Make You His Beloved, And He Will Forgive For You 
Your Sins. [Surah Aale Imran (3), Verse 31] 


Hence, when the Ansaar e Kiraam 4 7 3: » yx, took the lead in 
obedience and in taking Bay’at at the Sacred Hands of Rasoolullah 
Ha, they became the Beloveds of Almighty Allah, in light of this 
Command of the Holy Qur’an, and indeed whosoever is the Beloved 
of Almighty Allah, is the Beloved of Rasoolullah /#¥. 


The demand and the requirement of the Imaan of a believer is that 
he should love those who love Almighty Allah and His Beloved 
Rasool ##*, and therefore, Huzoor e Akram /&* referred to them as the 


signs of Imaan. 


123 


I have previously mentioned that all of this is because of the 
assistance which they gave, and as I mentioned before that this is 
not only specific to the Ansaar, but the condition of their love was 
such that they sincerely loved the Muhajireen and were 


compassionate and supportive towards them. 


This is why the sign of true love towards them is that a person 
should love all the Sahaba e Kiraam 4" 34.» ,and the condition of all 
the Sahaba is such that their relationship to the Beloved Rasool /#* is 
the relationship of love. In fact, every true believer until Qiyaamat is 


on the same condition. 


In other words, their relationship to the Beloved Rasool /#* is the 
relationship of love and the demand and the requirement of the love 
of Huzoor /#¥ is that the people should love all the Sahaba e Kiraam 
Af" s2.0y2 and this includes both the Muhajireen and the Ansaar. 


When it comes to their status and their positions of excellence, then 
complete consideration has to be given to the Commands and the 
Wishes of Huzoor Sarwar e Aalam /#* in this regard, and it is this 
which will supersede everything, and our own wishes and desires 


should be compliant to His 4 Wishes. 


As for the disputes and differences which took place between them, 
neither do we have any say nor any part in this, and when these 
things are mentioned, we should hold our tongues and control our 
hearts, and we should desist from saying anything without the 
authorisation of the Shari’at in this regard. 
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So, how can there be permission to slander them? And what right do 
we have to decide by ourselves as to who is more exalted amongst 
them, without the authority of the Shari’ah. We have no latitude 
whatsoever to discuss these issues, but we will regard each in that 
position of excellence based on the position afforded to them by the 


Shari’at. 


Since this Hadith which we are about to discuss has a kind of 
connection to the previous Hadith, thus in some manuscripts (i.e. in 
some editions) it has come as the Hadith of Ubadah Ibn Saamit in the 
chapter, and in other editions, only the word ‘Baab’ has been 
mentioned, and no particular heading has been added to that 
Chapter, and this is because this Hadith does not fall under any 
permanent chapter, but it is in fact, connected to the previous 
Hadith, and because of this connection, only the word ‘Baab’ has 


been mentioned here, and no name has been given to the Baab. 


This is similar to how some authors sometimes present a section or a 
chapter and whatever is mentioned after it is regarded as connected 
to that section or chapter and thus you will find that they do not use 
any new heading for new discussions, but they mention it without a 
title and they just say ‘Section’, and they then continue the 


discussion. 


Therefore, Imam Bukhari » »z, simply used the word ‘Baab’. There are 
also some editions where even the word ‘Baab’ is not mentioned, and 
immediately after the Hadith of Hazrat Anas Ibn Malik » » , the 
Hadith of Hazrat Ubadah ibn Saamit . »., has been narrated. 
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Since the gist and the essence of this Hadith and the previous one is 
the same, and the objective of both is to show why the Ansaar are 
regarded as the Ansaar, thus it has not been established as a 
permanent chapter and the Hadith has not been discussed under a 


permanently headed chapter. 


In this Hadith the Nugaba have been mentioned (i.e. The leaders who 
led a group of six each). These Nuqaba are those who came to 
Huzoor /#* at Aqaba when the pledge of Aqaba was established, and 
which is known as the Bay’at ul Aqaba Ula, and this took place 
during the days of Hajj, and they took Bay’at at the Sacred Hands of 


Huzoor /#. 


In other words, they took an oath that they will remain firmly on the 
Kalima Laa Ilaaha II’l-Allah Muhammadur Rasoolullah 4 until their 
last breath without associating partners with Allah, and they took a 
pledge to support Huzoor /#* with the same devotion, and with a 
greater devotion than that which they displayed in protecting their 
own lives, the lives of their families and their valuables, and they 
pledged to love Him ##* even more than this and support Him (4 
even more than this, and that they will always give preference to 


supporting Him /#°. 


It is also because of these Nuqaba that the Ansaar have been called 
the Ansaar. It is thus understood as to why in some editions the word 
‘Baab’ is not mentioned, and in other editions the word ‘Baab’ is 


mentioned. 
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As for the issue of the E’raab on the word ‘Baab’ and what it should 
be read as, then it is said that the E’raab is the branch or a 


subdivision of the Tarkeeb (i.e. of the construction). 


When in the Tarkeeb there is a sentence with a Mubtada and the 
Khabar (i.e. with a subject and a predicate), then in such a case there 
will be E’raab and it will be stipulated whether it is Marfu’ or 
anything else. 


So here, when there is no Tarkeeb present, and it is in an individual 
format, so the word ‘Baab’ is Mabni Alas Sukoon (i.e. that which gives 


the word an indeclinable ending). 


I will now present to you the Hadith of Ubadah Ibn Saamit » » » and 


explain further: 


Si FIRE ASH EDP CH VA yO Ave 
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Abu Yamaan narrated to us a Hadith. He says Shu’aib reported to us 
a Hadith, and he in-turn narrates from Zuhri. Zuhri says that Abu 
Idrees Aa’idullah Ibn Abdullah reported to me that Ubadah Ibn 
Saamit said (and this Hadith about Ubadah Ibn Saamit is mentioned 
in Bukhari, that a certain narrator said that He is that Badri Sahabi 
who was present during the battle of Badr and is from amongst those 
Nugaba who presented themselves before Huzoor ##* on Laylatul 
Aqaba). And they then took Bay’at in Mina based on that which 
Huzoor ##* Commanded, and at that time there was a group of 
Sahaba around Huzoor /#* when He ##* said, O people, swear an oath 
of allegiance to Me that you will not associate any partners to Allah 


(i.e. We accept Allah as one). 


When Huzoor /# said, 


wr 
In other words, take an oath of allegiance with Meor swear 
allegiance to Me, then in this, the second portion of the 
proclamation of Imaan has come by itself, so what it really means is 
that, we will not associate any partners to Almighty Allah and we 
accept (i.e. believe in) You as Allah’s Rasool /#. Thereafter, He 
commanded them to say that, we will not steal and we will not 
commit adultery, and we will not kill our children (ie. like it used to 
happen in the days of ignorance), and we will not wrongly accuse 


regarding that which is between our hands and our legs. 
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In other words, we will not refer to any illegitimate child as our son, 
and we will not disobey any of Your commands, or it means I will not 
go against the commands based on the Shari’at, or the personality 


who is the Muslim ruler of the time. 


Nabi /#* then said that whosoever from amongst you fulfils this 
pledge, his reward for this is by Allah and nothing is compulsory 
upon Allah. 


After believing (i.e. after bringing Imaan) and after reading Laa 
Ilaaha II’l-Allah Muhammadur Rasoolullah, if someone indulges in 
any one of these sins (i.e. If he steals, commits adultery or tells lies) 
meaning, if he goes against that which he has pledged, except for 
committing Kufr, for Almighty Allah does not forgive Kufr, then 
Almighty Allah may forgive whatever He wills except for that (i.e. 
except for Kufr). 


Hence, if somebody sins (i.e. he goes against what he has pledged) 
and if he is punished for it in the world. In other words, if he is 
executed for committing adultery or his hands are severed for 


stealing, then this is a Kaffarah (i.e. an expiation) for him. 


It must be noted that if he committed this sinful act and the Qadi 
(The Duly Appointed Muslim Justice) of the time or the Sultan of the 
time did not become aware of it (i.e. of his crime), and he died before 
they became aware, and Almighty Allah concealed this sin of his, 
then it is left to the Will of Allah. 
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In other words, if He so wills, He may forgive him without holding 
him accountable, and if He so wills, He may punish him. Hazrat 
Ubadah Ibn Saamit = » 2 says that we took Bay’at regarding these 


things from Huzoor ##. 


From this it is evident that they were the first people there to 
present themselves before Huzoor ##* and to take the Oath of 
Allegiance (i.e. to take the Bay’at), and indeed they did fulfil this 
pledge, and they loved the Muhajireen and showed compassion and 
kindness towards them, and this is why they were called the Ansaar, 


and this is why their love is the sign of Imaan. 
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The Narrators of This Hadith 


There are five narrators in this Hadith, 


The First Narrator is Abul Yamaan Hakam Ibn Naafi': We have 


discussed him previously. 


The Second Narrator is Shu’ba Ibn Abi Hamzah Quraishi: We have 


discussed him previously. 


The Third Narrator is Zuhri: We have discussed him previously. 


The Fourth Narrator is Abu Idrees Aa’‘idullah Ibn Abdullah Ibn 
Umar Khawlani Damashqi: He was the Qadi e Damashq and 
narrated Hadith from Hazrat Abdullah Ibn Mas’ood | » 2 and from 
Hazrat Mu’adh Ibn Jabl » » z. He also heard Hadith from Hazrat 
Ubadah Ibn Saamit . and from Hazrat Abu Dardah . «2, etc. 


He was born on the day of the battle of Hunain. He was appointed 
the Qadi of Damashq (Damascus) by Abdul Malik Ibn Marwan. On the 
basis of the narration (i.e. as a narrator), he is a Taabi’ee but he also 
saw Huzoor /#*, so on the basis of this he is a Sahabi. One other 
subtlety of this narration is that Hazrat Ubadah Ibn Saamit » 2 also 
saw Huzoor ##*, so one person who saw, narrated from another 
person who saw, and both of them were Qadi, so one Qadi is 


narrating from another Qadi. 
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The Fifth Narrator Is Ubadah Ibn Saamit Ibn Qais Ibn Ahram Ibn 
Fahr Ibn Tha’'laba Ibn Ghanam: He is from the Ansari tribe. He was 
present amongst all the witnesses and was present in Bay’at ur 


Ridwaan, and he was also present in Bay’at e Aqaba Ula. 


One hundred and eighty-one Ahadith have been reported from him 
of which, Bukhari and Muslim have unanimously narrated six. In two 
Ahadith, Bukhari narrates individually from him, and in two Hadith, 


Muslim narrates individually from him. 


Hazrat Umar . » « sent him as a Mu’allim (i.e. A teacher of sacred 
knowledge) to Damascus. He passed away in Palestine in 34 Hijri and 


was laid to rest in Bait ul Maqdis. 


His Sacred Grave is well-known there. From amongst the Sahaba, he 
is the only Sahabi by the name Ubadah Ibn Saamit. There are others 
amongst the Sahaba by the name Ubadah but without Ibn Saamit, 


they are twelve persons. 

Subtleties of The Chain of Transmission 

It is also from the subtleties of this Hadith that this entire Isnaad (i.e. 
chain of narrators) is Shaami and as mentioned earlier, in it one Qadi 


narrates form another Qadi and this Hadith consists of An’ana and 
Akhbaar. 
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In the previous session we discussed the Hadith of Hazrat Ubadah 
Ibn Saamit » » » which Imam Bukhari - » 2, had narrated. I will now 


discuss this further and explain the analysis of some words in the 


narration. Abu Idrees said, 
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Concerning this statement, Imam Aini has said that this is the 
quality of Ubadah (i.e. it is attributed to him), and in this statement 
the letter ‘Waaw’ is additional in order to emphasise the attachment 


of the quality to the Mausoof. 


Hence, it has been brought here, and based on this 155545 66sis in the 


Mahal e Jar (in place of jar, i.e. Genitive Case), and this statement is 


interpreted in the singular form. 


In other words, the actual meaning of 1565 GS 66 is Luogt y36 and the 
formality which is here is evident. In other words, being that 466s 
56g is a parenthetical clause and the ‘Waaw’ here is only for Istinaaf 


(i.e. it is to separate the previous clause), and this statement has 


been inserted in this Hadith. 


Now, as to who inserted this statement, there are two probabilities; 
the first being that they are the words of Abu Idrees, then on the 
basis of this it would be regarded Mut’tasil (i.e. it has a continuous 
Sanad). The second probability is that they are the words of Zuhri 
and if this is the case, it is Munqati’ (i.e. its chain is disconnected or 


broken). As for the sentence which follows, 


WP APs 
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This means that Ubadah Ibn Saamit ~ »., was a member of that group 
of Ansaar who were the first to take Bay’at at the Sacred Hands of 


Nabi Kareem /*. That Jama’at was made up of twelve people: 


1. As’ad Ibn Zurarah 
2. ‘Awf Ibn Haarith 


3. Mu’adh Ibn Haarith (who is the brother of Awf. Both 
were sons of Afrah) 


4. Zakwaan Ibn Abd Qais 

5. Raafi’ Ibn Maalik Zurgiyaan 

6. Ubadah Ibn Saamit 

7. Ab‘bas Ibn Ubadah Ibn Nadhla 
8. Yazeed Ibn Tha'laba 

9. Ugqbah Ibn ‘Aamir 

10. Qutbah Ibn ‘Aamir 

11. Abul Haitham Ibn Taihaan 


12. ‘Uwaim Ibn Saidah 


The first ten were from the Khazraj tribe (i.e. they were Khazraji) 


and the last two where from the Aws tribe. 
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Every year during the Hajj Season, Huzoor /#* would bless the tribes 
of Arabia with His #* Holy Presence, and once during this season, 
while Huzoor /#* was near the valley of Mina, some people from the 


Khazraj tribe met with Huzoor ##, who were less than ten. 


Huzoor ## said to them, Will you not sit so that I may speak to you? 
They said, Why not? So, they sat down there and Huzoor /#* invited 
them towards one Allah, and He ##* presented Deen e Islam to them, 


and recited the Holy Qur’an for them. 


These people had already heard from the Jews that the era of the 
Final Messenger had appeared. Hence, each of them said to the 
other, By Allah! It is Him (4! They did not want the Jews to 
supersede them in believing (i.e. in bringing Imaan) on Huzoor /#*, so 
with this thought in mind, they accepted the invitation of Huzoor (#¥ 


(towards Islam). 


After these people returned, and this message about Huzoor (&¥ 
spread amongst the people, then the following year during the Hajj 
Season, twelve people came, and one of them was Hazrat Ubadah Ibn 
Saamit —-+_»*,. These people met with Huzoor ##* and took Bay’at (i.e. 


the oath of allegiance). 


This was known as the Bay’at e Ula Aqaba which took place at a place 
called Aqaba. These people took Bay’at from Huzoor /# like the 
women had previously taken Bay’at (during Fateh Makkah), which 


has been mentioned in the Holy Qur’an: 
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O Beloved Nabi! When The Muslim Women Present Themselves 
Before You To Take The Oath Of Allegiance With You, That They 
Will Not Associate Any Partner To Allah, And They Will Not Steal, 
And Not Commit Adultery, And Not Kill Their Own Children, And 
Not Falsely Allege Regarding That Which Is Between Their Hands 
And Legs (i.e. Lie About A Child Being Theirs), And That They Will 
Not Be Disobedient To You In Any Righteous Matter; Then Take 
The Oath Of Allegiance From Them, And Seek Forgiveness For 
Them From Allah. Undoubtedly, Allah Is Most Forgiving Most 
Merciful. [Surah Al-Mumtahina (60), Verse 12] 


The following year seventy people from the Ansaar went for Hajj and 
Huzoor /#* set the middle date of the Days of Tashreeq to meet with 
them. 


Ka’ab Ibn Maalik Ansari » »» says, When that night arrived, which 
Huzoor /#" had set for us to meet with Him #4, we remained with our 
tribe the entire evening and when they had all fallen fast asleep, we 


crept out of our beds, and met in the valley of Aqaba. 


Huzoor ##¥ then came towards us and only His ##* Paternal Uncle 
Hazrat Ab’bas . »,, was with Him /#¥ at that time. Hazrat Ab’bas » » » 


said, O People! O Group of Khazraj! You know well how much we 
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honour and respect Muhammad ##, and He #¥ is in support of His 44" 
people and His ##* Family, and it is His 4 choice to separate from all 
of them and come towards you. So, if you fulfil that pledge which 
you took with Him 4, then you should take responsibility of that 
which you have promised; otherwise, leave Him ##* amongst His (&¥ 


people. 


Huzoor /#* then spoke to the people and invited them towards 
Tauheed (i.e. the Oneness of Allah), while encouraging them towards 
Islam and reciting the Holy Qur’an, so we brought Imaan and 


accepted the invitation (towards Islam). 


Huzoor /&* then said, I take the Oath of Allegiance from you upon 
this, that you will guard Me from that, from which you guard your 
sons. So, we said, O Beloved Nabi ##*! Put out Your Blessed Hand! 
(And we said) We take the Oath of Allegiance upon this from Huzoor 


Huzoor ## then said choose for Me from your Jama’at twelve Naqibs 
(Chiefs), so from every group we chose a Nagib, and Ubadah was the 
Naqib of the Banu Awf, and Huzoor /&* took Bay’at from them. This 
was known as the Bay’at Aqaba Thaaniyah (i.e. The Second Pledge At 
Aqaba). 


There is also another Bay’at which is well-known wherein Huzoor (# 
took Bay’at from the Sahaba e Kiraam .* #" 96.0». This was the Bay’at 
which was taken under a tree in Hudaibiyah, when Huzoor ##* was 
going towards Makkah. 
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This was known as the Bay’at e Ridwaan. This was different from the 


other two times when Bay’at was taken, because this was after Hijrat. 


Hazrat Ubadah Ibn Saamit .. » , was also present in this Bay’at as well. 
He was blessed with being amongst those who took Bay’at on all 


three occasions. 


In the Hadith, Sarkaar /# said, 


oP aul? s 
Do Not Associate Anything (i.e. Any Partner) To Allah 


Here the word 4 is Nakirah (i.e. an indefinite noun) which is in the 
context of Nafi (i.e. a negative context), and the rule is that if the 
Nakirah is in the context of Nafi, then it gives the benefit of 


generalisation (i.e. inclusiveness). 


Hence, the essence of this Hadith is that you should not make 
anything equal to Allah (i.e. you should not associate any partner to 
Allah). In other words, neither can any creation nor anything in the 


universe be partner (equal) to Almighty Allah. 


From this it is also obvious that this association being mentioned 
here is kufr, and it must be noted that Imaan is to affirm with the 
heart, so we have come to know that ‘Shirk’ has been forbidden 


absolutely. 
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In other words, neither associate anyone as equal to Almighty Allah 
in your heart nor utter any words of kufr with your tongue, and nor 
should you do any such action which is the exclusive sign of ‘Shirk’. 


It is from the requirements of this Hadith that even this is forbidden. 


Hence, to believe and hold the belief of, 


OF ayy Sy 


This is inclusive of all the perspectives, be it with the tongue or 
through actions as well (i.e. it is generalised). In other words, do not 
make ‘Shirk’ (i.e. do not associate any partner to Allah) in any way 


whatsoever. He /## further said, 


v9 
And Do Not Steal 
In this, the Mafool (i.e. the object of the action) is not obvious (i.e. 
not apparent), and this too is to show inclusiveness and 
generalisation. 
In other words, you should abstain from stealing absolutely, be it 


something small or something big, stealing is not permitted. Here 


because Maf ool is proving inclusiveness, it is not obvious. Now after 
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all the other commands, Sarkaar /#* added (i.e. attached) something 


further to the pledge and the oath. He /#¥ said, 


So, Whosoever From Amongst You Fulfils This, 
The Reward For It, Is With Allah 


In other words, nothing is Waajib (i.e. compulsory) upon Almighty 
Allah, but that which He has taken upon Himself (i.e. It is His Grace 
that He grants this). 


However, this is not in the sense of the corrupt belief held by the 
Mu’tazila, where they say that it is compulsory upon Almighty Allah 
to give reward to the obedient and to punish the disobedient (i.e. 


they say that He is compelled and has to do this). 


It must be noted that Almighty Allah is not compelled to anything 


and none of this is compulsory upon Him. 


It is all upon the Divine Grace of Almighty Allah, that which He has 
taken upon Himself. He has promised that He will reward the 
believers and the obedient ones, so this promise cannot be changed, 
because for Him (i.e. Allah) to lie is Muhaal (ie. absolutely 


impossible). 
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Almighty Allah has said that He does not forgive Kufr. This is a 
Khabar and in it, there is no contention in Khabar, so the one who 
commits kufr will indeed be punished. Whatever else is there except 
for this (i.e. for kufr), it is upon His Divine Will, so He may either 


forgive him or punish him. 
AnD AUS O25 Le (8895 


And Whatever Is Lesser Than Unbelief (Kufr), He May Forgive 
Whomsoever He Wills. [Surah An-Nisa (4), Verse 48] 


In other words, it is upon The Divine Will of Allah that He may 
forgive any sin which is lesser than kufr, or if He Wills He may 


punish the offender. 


Further the Beloved Nabi ##* said that whosoever fulfils this pledge, 
he will receive the reward for it in the Court of Almighty Allah, and 
that if someone commits any of those sins which have been 
mentioned, and if he is held in contempt (i.e. he is punished for it) in 
the world, then this is a Kaffarah (i.e. atonement and expiation) for 


him. 


Like the Maf ool of 1,339 is hidden (i.e. not obvious) in this Hadith, 
likewise it is omitted (i.e. not obvious) in ¢3,3 as well. In other words, 
if someone did such a thing and he was punished due to this sin, 


then it is atonement for him. 
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It must be further noted, that which is hidden (i.e. not obvious) in 


the text here, is obvious in the text of Imam Ahmed’s narration. 


What is the basis of the Dhameer (pronoun) ;» in this case? In this 
regard it has been said that, the Dhameer is directed to cs: the Fe’l e 
Majhool (Verb in the passive voice) to which it is contained and 
implied, like the Dhameer (pronoun) is reverting in the example of, 


w3l2iJuci, and this is how it is in the narration of Imam Ahmed. 


Imam Bukhari also narrated this Hadith in Kitaab-ut Tauheed and in 


that narration, that which was Makhzoof (i.e. omitted), was made 


obvious in it, and the word 5,4 has been added there. 


Imam Aini .» 2 raised this discussion that, if a person commits some 
sins in the world and then he was punished for it in the world (i.e. 
the Islamic penal law was applied) and he was punished accordingly, 
then will he be held in contempt (i.e. will he still be accountable) for 


this sin in the hereafter or not? 


In this discussion, he mentioned that most of the Ulama have gone 
with this view that if the penal law was applied (i.e. he was punished 
in accordance with the Islamic Law), then this itself is his expiation 


and atonement. 
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It is further discussed that what happens if a killer was found guilty 
and the penal law (Hadd) was applied and he was executed on the 
basis of Qisas (i.e. retaliatory castigation for his crime), will the one 
who was killed by him (i.e. his victim) have a demand against him in 
the hereafter or not? Some have gone with the view that by the 
Grace of Allah, the demand of the victim will fall away, while others 


have not responded to this. 


Further questions in the text of this Hadith are: 


What is the Mushaarun ilaih (i.e. what is being referred to), by the 


word 4s in the Hadith? 


The word 3:3 here is in a general sense. So, in this case is this 


generalisation in its real meaning or is this generalisation specific? 


It is mentioned that this generalisation (i.e. Umoom), is specific (i.e. 
Makhsoos), and this is because it is proven from the Ayat e Kareema 
and from the Ijma’ e Ummat that Almighty Allah does not forgive 
kufr and shirk. 


Hence, {4$here is pointing to those sins which are with the exception 
of ‘Shirk’, and 33 is referring to those Muslims who commit any 


other sin except for kufr in this world. So now, if he has been found 
guilty (in the light of the Shari’at) and the penal law (i.e. the 
punishment - Hadd) was applied, then this is an expiation and 


atonement for him. 
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He further explained that if the Sultan (i.e. the Muslim Ruler) did not 
rule the punishment (i.e. the authorities did not become aware of his 
sin), and then he died, then it is upon the Divine Will of Almighty 
Allah, that He concealed his sin in the world. 


Now, (i.e. in the hereafter) if He Wills, He may punish him for it and 
thereafter enter him into paradise, or if He Wills He may enter him 


into paradise without punishing him. 


Even the word sin the Hadith Shareef is in the context that 3 is 
referring to the Muslims and not to the Mushriks (i.e. polytheists), 
because && can only be applied to those actions which can be 


obvious and concealed as well, which is in contrast to ‘Shirk’ as this 
is something which is hidden, because this is kufr and kufr is in 
contrast to (i.e. opposite) to Imaan, and Imaan is the affirmation of 
the heart, so that which is its opposite, it is also something which is 


hidden. Hence, refers to only those sins which are non-shirk. 


Now, if Almighty Allah concealed his sins and did not allow it to 
become apparent to the people, and he was not punished for it (i.e. 
the penal rule was not applied as punishment to him), then this is 
left to the Will of Allah. 


Imam Teebi revealed here a context that, Huzoor /# said, as éin 
other words, whosoever from amongst you remained firmly 
established on this pledge (i.e. whosoever fulfilled it), he has not 


committed ‘Shirk’. He has brought Imaan in Allah and His Rasool ##. 
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Then here, those being referred to are those who until the end are 


Mo’min, even though before that he was not a Mo’min. 


Now another question which arises here is that, just as in the case of 
a person who killed someone wrongfully, and this case was 
presented before the Sultan e Islam, and the heirs of the victim were 
not willing to accept Diyat (ie. blood-money), and he was then 
executed on the basis of Qisas, and the punishment through penal 
law (Hadd) was already applied to him, then in this case Sarkaar (# 


said that this serves as expiation and atonement for him. 


The question is that, will the case of a murtad (i.e. an apostate) be 
the same? In other words, the punishment (under Muslim Rule) for 
an apostate is execution if he is in the custody of the Sultan e Islam, 
so if he refuses to repent (i.e. make Tauba), and the Sultan has him 
executed, then will this execution also be regarded as an expiation 


and atonement for him? 


The answer given for this is ‘No’. This is because a murtad (i.e. an 
apostate) is one who after reading the Kalima and bringing Imaan 
has become an unbeliever, and Almighty Allah has clearly 
mentioned with regards to kufr that, kufr will not be pardoned, and 


whatever is lesser than this, is as Allah Wills. 
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I have already discussed some of the Mufradaat (i.e. the Lexical 


terminology) and some of the Ma’aani (i.e. connotations) of this 
Hadith Shareef. 


In this very same discussion, it has been said that where it has been 


mentioned: 


Sl PD CPO By 


In other words, Sarkaar /#* first mentioned that you should take 
Bay’at (i.e. the ‘Oath of Allegiance’) on the said directives. We have 


already discussed this in detail. 


From amongst the matters (i.e. directives) which were mentioned, 
were that, you will not commit Shirk (i.e. you will not attribute any 
partner to Almighty Allah), you will not steal, you will not commit 
adultery and you will not kill (i.e. slay) your children. 
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After detailing these issues, Sarkaar ##* said that whomsoever from 
amongst you fulfils these obligations (i.e. these directives), then the 
reward (i.e. the Ajr), for it is with Almighty Allah. In other words, it 
is upon the Zimma e Karam (i.e. upon The Divine Mercy and Grace of 
Almighty Allah). 


As for the one who is liable for, or in contempt for committing one of 
those things which they were forbidden from (i.e. those sins), and if 
he is punished for it in the world, then this is the Kaffarah (i.e. 


expiation) for him. 


As for that which Almighty Allah veils or conceals (i.e. the one whose 
sins Almighty Allah keeps concealed), then his state of affairs is with 
Almighty Allah. In other words, it is upon the Divine Will of 
Almighty Allah. If He so Wills, then He may punish him in the 
hereafter, or if He so Wills, He may Forgive him in the hereafter 


without any accountability or any punishment. 


Now, the argument which arises here is concerning the ‘Umoom (i.e. 
the generalisation) which is mentioned in the Hadith, as to whether 
it is established on this generalisation, or whether this ‘Umoom is 


Makhsoos (i.e. specific). 


Imam e Nawawi - » « said that this ‘Umoom (i.e. generalisation) is 
Makhsoos (i.e. specified) from the Ayat e Kareema. In other words, 
the Hadith is not based on its apparent generalisation, but rather 
there is specification in it, and it is explained that this specification 
came from the Ayat e Kareema. 
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It has been mentioned in the Ayat e Kareema, 


And Verily Allah Does Not Forgive Attributing Partners To Him. 
[Surah An-Nisa (4), Verse 48] 


In other words, Almighty Allah does not forgive committing kufr 
with Him, or associating any partner to Him. In other words, this is 


something which Almighty Allah does not forgive. 
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And Whatever Is Lesser Than Unbelief (Kufr), He May Forgive It 
For Whomsoever He Wills. [Surah An-Nisa (4), Verse 48] 


This means that it is up to the Divine Grace and Will of Almighty 
Allah concerning that which is lesser than kufr. In other words, 
Almighty Allah forgives any sin which is lesser than kufr, for 


whomsoever He Wills, thereby pardoning him. 


Now, at this juncture he made this point that the punishment for a 
Murtad (i.e. an apostate) is also execution, just as the punishment for 
wrongfully killing someone is execution, in the case when the 
guardians of the one who was killed are unwilling to accept the Diyat 


(i.e. the blood money). 
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In other words, if the case reaches the Court of the Sultan e Islam 
and it is proven there that such and such person wrongfully killed 
such and such person, but the guardians of the victim are not willing 
to accept the blood money, then in this case he willbe executed 


(based on the Sultan’s decree). 


Hence, the person who wrongfully killed someone and was then 
executed based on the Hadd (i.e. the stipulated punishment ordained 
as the punishment for his crime/sin), then based on the command of 
the Hadith, this execution and this Hadd (i.e. this stipulated 
punishment which was applied to him), is regarded as the Kaffarah. 


In other words, it is counted as the expiation for his sins. 


Now the argument here is that if a Murtad (i.e. an apostate) comes 
into the control of the Sultan e Islam (i.e. if he is arrested), but he 
does not make Tauba (i.e. he does not repent), then his punishment 
is also execution. So, in this case, will his execution also be counted 


as being Kaffarah (i.e. expiation) for apostasy? 


They (the scholars) said, No! Because a murtad is one who after 
reading the Kalima and after bringing Imaan became a kaafir (i.e. he 
became an unbeliever), and with regards to kufr, Almighty Allah has 
made it clear and explicit that kufr will not be pardoned or forgiven, 
and Almighty Allah may forgive the sin of whomsoever He wills, 


which is lesser than kufr. 
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Now, here Imam Aini » » 2, mentions this by saying cus (i.e. I have 
said). In other words, on the apparent, it seems that it his own 
Kalaam (i.e. his own view and statement), but as we progress further 
into this discussion you will realise that, this discussion is one which 


he quoted or derived from someone else. 


Hence, whatever the case may be, one cause and reason which he 
mentioned in this discussion is that the ‘Umoom in this Hadith is 
either Makhsoos (i.e. specified) from the Ayat, or from Ijma’ (i.e. 
from the consensus of The Grand Jurists). In other words, it can also 


be established to be Makhsoos (i.e. specified) from the Ijma’. 


In fact, it is Makhsoos from both, because the Ayat is also regarded a 
particular indicator (Mukhassas), and the Ijma’ is also established in 
this regard. In other words, it is explicit that kufr will not be 
forgiven. Hence, the ‘Umoom (i.e. generalisation) in the Hadith has 


become Makhsoos from the Ijma’ as well. 


Further, it must be noted that within this Hadith itself there are also 
such words which prove Takhsees (i.e. specification) and these 
words demonstrate that the one being referred to here is not 


generalised: 


WP Bt CAB os 


In other words, whereby it includes both the Muslims and the 


unbelievers. 
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In fact, the one being referred to in the said text: 


YF BY Ady 


Is the Mo’min (i.e. the true believer), and when this is (the case) then 
there is no need to seek out or look for a particular external 


indicator (i.e. Mukhassas). 


This is because the reason and cause for this specification is present 
in the Hadith itself. So, since the reason and cause for this 
specification is itself present in the Hadith, there is no need to say 


that the essence and gist of this Hadith is particular and distinctive. 


In fact, the Hadith was mentioned concerning to the Muslims in 
general, so the meaning and gist of the Hadith is general in this 


sense, and the ones it is applicable to are only the Muslims. 


Here, he (i.e. Imam Aini) explained one reason and cause, in which it 
is mentioned that evs has come as the Ism e Ishaarah (ie. the 
demonstrative pronoun) and here it is pointing to things mentioned 


collectively. 


In other words, this is the indication towards those things which 


have been mentioned collectively (together). 
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Those things which were mentioned were a few (as mentioned in the 
Hadith). In other words, you will not commit ‘shirk’, you will not 
steal, you will not commit adultery, you will not kill, and that you 
will not bring such an allegation regarding that which is between 


your hands and feet. 


In other words, mention here is about such an accusation (i.e. 
allegation) which you intentionally level (yet it is untrue). In other 
words, it is being said, you will not refer to an illegitimate child, as 


your own legitimate child. 


In other words, you will not attribute him towards you (as being 
legitimate), and you will not oppose Me in virtuous (i.e. righteous) 
matters (i.e. Commands etc.), and you will not disobey Me (i.e. and 


you will not act contrary to My Directives). 


So here, is the Mushaarun ilaih (i.e. the thing being referred to) of wus 
the entire collection of what has been mentioned or are there some 


specifications in this? 


In response he says, No! In fact, the Mushaarun ilaih of sus is Ghayr e 
Shirk. In other words, all that which is excluding ‘Shirk’. In other 


words, the Mushaarun ilaih is everything else, except for shirk. 


The external specification which is found here in this regard is the 
Ayat and the fact that the Ijma’ is already established with regards to 
the fact that kufr will not be forgiven. 
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Further, in the actual Hadith, the cause and reason in it is that 


Sarkaar /# said, 


In other words, (it refers to) that, over which Allah has placed a veil 
(i.e. concealed it), and that refers to those things which are 


excluding Kufr, such as stealing, adultery and killing etc. 


In other words, if he committed those sins in which the Hadd (i.e. 
the stipulated punishment ordained as the punishment for his 


crime/sin under Proper Shariah law) becomes applicable. 


The veiling and concealing which is being mentioned (in the Hadith) 
is in fact the reason and cause, proving that here it is not ‘Shirk’ 
which is being referred to, but rather it refers to all those matters 


(i.e. offenses excluding ‘Shirk’). 


The question then arises as to how then does this become regarded 
as a cause and reason here? He (Imam Aini) says that the use of the 
word ‘Satr’ (i.e. to cover and veil), in this context proves that those 
things are being discussed which can be disclosed (ie. 
acknowledged), and they can also be hidden (i.e. concealed), whereas 
kufr is by itself from ‘Umoor e Baatina (ie. it is an intrinsic 
matter), which is already hidden from before, and this is why kufr is 
in contrast to Imaan, and in the true sense and context, Imaan is to 
confirm (i.e. acknowledge) with the Heart. 
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Here, I (Taajush Shariah . » 2) must say that this is definitely the 
cause and reason, that the Mushaarun ilaih of eu: is Ghayr e Shirk 
(i.e. that which is excluding ‘Shirk’), and ‘Shirk’ is thus not its 


Mushaarun ilaih (i.e. it is not pointing to Shirk here). 


However, in this explanation there is also a kind of hidden effect 
present. I am saying that this ‘Satr’ (i.e. concealing) of the sins of the 
believer in this world is a form of honour (i.e. form of dignity) 
afforded to him by Almighty Allah, that Almighty Allah saved him 


from scandal (i.e. indignity and disgrace) in this world. 


So, now when it is known that the cause and reason (wisdom) for 
this concealing is the Divine Compassion of Almighty Allah, then it is 
obvious that in the Court of Allah, Honour is for the Believers, and in 
the Court of Almighty Allah, the Ahle Kufr (i.e. the unbelievers) have 


no honour. 


Hence, all of this is the cause and reason by itself, that the one whose 
sins Almighty Allah conceals, and the one whom Almighty Allah 
saves from indignity and disgrace, is the Believer alone. Teebi said 
that, in the initial part of the Hadith itself there is a cause and reason 


present that, 


In other words, So O people! Whosoever from amongst you fulfils (is 
loyal to) this pledge, then his Ajr (i.e. reward) for it is with Allah. 
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In other words, (his reward) is in the Divine Court of Allah. This 
means that the reward (i.e. the Sawaab) for such a person is 


established and confirmed. 


Now, in this alone is the cause and reason (i.e. the evidence), that the 
one’s being addressed are those who took Bay’at (i.e. the oath of 
allegiance) with Sarkaar *#* and who accepted the invitation of 
Sarkaar ##* (towards Islam) and hence they took the Bay’at (i.e. the 
pledge) based on this. 


So, when they took the Bay’at and accepted the invitation, and read 
the Kalima of Sarkaar /#*, they then became Muslims, so once again 


it is proven that the Muslims are the ones who are being addressed. 


So now the suggestion of the text is, 


or Du & yop 


In other words, O Muslims! For those of you who fulfil these things 
(i.e. that which you pledged), then his Sawaab is this, and as for 
those of you who do not fulfil this and commit any of these offences, 
and if he is held liable and punished for it in the world by way of the 


Hadd, then it serves as a Kaffarah (i.e. expiation) for him. 


Here as well the mention of the Kaffarah is evidence, because only 

that can be forgiven which is deserving of being forgiven, and 

whatever is lesser than ‘Shirk’ is that sin which can be forgiven, 
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because that which is ‘Shirk’ is not something which can be forgiven. 
The mention of the Kaffarah here is also by itself proof (to our 


argument). 


Now, some have said that this (view) is Da’eef (i.e. weak or flawed), 
whereas this proof is not weak but it is very strong, and the apparent 
actual meaning and signification in the initial words of the text is 


that Sarkaar /#* is addressing the Muslims. 


Here, there seems to be one point which almost everyone seems to 
have not paid attention to or missed. It has been mentioned in the 
initial portion of the Hadith itself, and then the word Kaffarah is also 
the cause and reason (i.e. evidence to this), that the sins here refer to 
those sins mentioned except for ‘Shirk’ and that the Mushaarun ilaih 


of eds are all those matters which are lesser than ‘shirk’. 


Now, as for that one piece of evidence here (which it seems many 
missed) is that Huzoor /#% said that the one whose sins are hidden in 
this world and the Hadd was not made applicable on him (i.e. he was 
not punished for it legitimately), then his situation is upon the 
Divine Will of Allah. If Allah Wills, He may forgive him and if He So 
Wills, He may punish him. This gist and meaning is exactly the 


substance of what has been mentioned in the Kalaam e Paak. 


By observing this, one will ascertain than the word .2 remains upon 


its ‘Umoom (i.e. upon its general meaning), and the ones whom it is 


applicable to are all the Muslims (i.e. it is in general for the Muslim); 
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and the unbelievers are not deserving of it. In other words, it is 


proven for the Muslims and not for the unbelievers. 


Further, by looking at all the evidence and the context of the article 
and by looking at the last sentence of the Hadith, it again clearly 
proves that those whom ,. refers to are only the Muslims, and hence 
there is no ‘Umoom in .. at all, due to which there is need to claim 


specification. 


Some people have mentioned this elucidation of Teebi to be 
Da’eef, and from their side, one elucidation which they presented is 
that all the matters which have been mentioned in the Hadith (i.e. all 
the matters in the pledge) are its Mushaarun ilaih (i.e. what is being 


referred to). 


So, based on this, the objection arises that if all the matters which 
were mentioned are its Mushaarun ilaih, then ‘Shirk’ has also been 
included in it, whereas ‘Shirk’ will never be pardoned. So, then they 
said that here ‘Shirk’ (in its actual context) is not being meant, but 
‘Shirk’ here refers to Riya (i.e. to do something for show). In other 


words, it refers to Shirk e Khafi (i.e. the concealed form) of ‘Shirk’. 


Imam e Aini . »z refuted this view by saying that, this explanation is 
by itself Da’eef and objectionable, because when in Usool e Shara’ 
(i.e. under the established principals of Shariah), when (the word) 
‘Shirk’ is mentioned in its absolute sense, then it refers to that which 


is in contrast to Tauheed. 
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In other words, that which is in contrast to the Oneness of Allah, is 
what is meant (i.e. it refers to associating any partner to Allah). 
Hence, from this it is obvious that it is kufr which is meant and not 


Riya. 


Further, this Hadith specifically took place during the very early 
days of Islam, and the very first thing which Huzoor /#* told the 
people about in the beginning of Islam, and that towards which He 
de® invited them, is Tauheed (i.e. to believe in the Oneness of 
Almighty Allah). 


There is one other thing which I have taken note of here. In other 
words, after all of this, all have derived from it, that Hudood (ie. the 
application of the ordained punishment) is Kaffarah, and if the 
Hadd became applicable on him and was carried out while he was in 
this world, then he will not be held accountable and he will not be 
questioned with regards to this and he will not be punished in the 
hereafter, because the running of the sword over the Muslim (i.e. 


him being executed for his crime), causes all his sins to be wiped out. 


So here, from the apparent context of the Hadith, they thought that 
the discussion is only regarding Hudood, but if you ponder over the 
words of the Hadith, you will realise that the discussion here is 
regarding Hudood and  non-Hudood as well, because 
stealing is an action (i.e. a crime and a sinful act) and its Hadd (ice. its 
ordained punishment) is stipulated, adultery is also a sin and its 
punishment (i.e. its Hadd) is stipulated (i.e. specified), but there is no 
known stipulated or fixed Hadd for killing one’s children (in this 
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sense). The same applies to committing adultery and then to illicitly 
claim the illegitimate child to be your legal son, and even though 


this is a lie, but there is no fixed Hadd even for this as well. 


Similarly, to disobey the Beloved Rasool /#* (i.e. to reject) what He A 
has commanded in matters of righteousness is a major and very 
serious sin, but there are no fixed ordained (capital) punishments 


stipulated for this. 


Hence, it has become evident that its context and the meaning of the 
Hadith includes both matters relating to Hudood (i.e. fixed ordained 
punishment) for offenses, and Ta’zeeraat (i.e. punishment which is 
decreed on the discretion of the Muslim Judge based on the Shariah 


law). 


So, the Hadith here is mentioning both cases. In other words, if the 
Hadd or Ta’zeer was applied (i.e. carried out) against the person (i.e. 
the Muslim), then this is Kaffarah (an expiation) for him in the 


world. 


As for the one whose sins Almighty Allah has concealed in this 
world, due to which his case did not come before the Qaazi e Islam 
(The Muslim Justice) and the Haakim e Shara’ (The Duly Appointed 
Muslim Leader) for the Hadd or Ta’zeer to be decreed and applied 
over him, then his situation is directed towards the Divine Will of 
Almighty Allah. It is then as per the Will of Almighty Allah, that He 


may either forgive him, or He may punish him. 
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In this matter, the general Ulama have gone with this view that 
Hudood is regarded as Kaffarah (i.e. expiation), and if the Hadd was 


established (i.e. applied) over him, then this wipes out his sins. 


Here, the question which arises is that if the killer is executed (based 
on Hadd), then does the victim (i.e. the one who was wrongfully 


killed), still have any demand (i.e. right) or not (over the killer)? 


Some have said that his demand or claim will still be upheld in the 


hereafter as a means of comfort and contentment to his soul. 


However, some have said that when the killer has been executed, 
then the one who was killed (by him) has already received his right, 
so no claim or demand of his will remain (in the hereafter). Hence, 
this now clarifies that which they presented in their (initial) 


argument. In other words, that Hudood wipes out the sins. 


Qadi Iyadh has said that the Madhab of the Ulama in the light of this 
Hadith is that the Hudood is Kaffarah (i.e. expiation), and due to this, 
his sins have been forgiven, and there will be no demand (i.e. 
accountability) regarding this over him in the hereafter. Some have 
not theologically committed themselves in this matter based on the 


narration of Hazrat Abu Hurairah ~ »2, 


The Hadith of Hazrat Abu Hurairah . » z mentions that Huzoor 
Sarwar e Aalam /#* was asked as to whether Hudood is Kaffarah for 
the major sinners, and if their sins will be wiped out due to Hudood 
or not, so Huzoor ## said, 
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And | Do Not Know Whether This Hudood Is 
Kaffarah (i.e. Expiation Or Not). 


Those who take their answer from the Hadith e Ubaadah say that 
Huzoor Sarwar e Aalam ## said this in the inception (i.e. at the very 


beginning of Islam). 


In other words, until such time that Almighty Allah had not 
mentioned to Huzoor ##* that Hudood is Kaffarah, He # said, I do 
not know, and when Almighty told Nabi 3#* that Hudood is Kaffarah 
and through it the sins of the people will be wiped out, then Huzoor 
és said that which is mentioned in Hadith e Ubaadah. In other 
words, if Hadd has been applied over someone then it is Kaffarah for 


him. 


Imam e Aini etc. has presented an elaborate discussion on this and 
has mentioned that there are some differences regarding this chain 
of transmission and Hadith of Hazrat Abu Hurairah » » »,, while the 
Hadith of Ubaadah is strong, based on its chain of transmission and 
its text and hence they say that based on the Sanad, Hadith e 


Ubaadah is more authentic. 
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Some others have derived this position of comparison, that there is 
uncertainty in the implication of the Hadith of Hazrat Abu Hurairah 
»» as to whether Hudood is Kaffarah or not, whereas the Hadith of 
Ubaadah is clear about Hudood being Kaffarah. 


So, the comparison and concurrence here would be that, until such 
time that Almighty Allah had not mentioned to Huzoor ##* that 


Hudood is Kaffarah, He ##* mentioned it ambiguously. 


Then, when it was mentioned to Him /#, then He ##* stipulated the 
Hudood to be Kaffarah explicitly, just as it is evident from the Hadith 
of Ubaadah. In other words, the Hudood is Kaffarah for the major 


sinners. 


Shaykh Qutbud’deen says that some (scholars) have not theologically 


committed themselves in this matter. 


However, most of the Ulama have said that Hudood is Kaffarah, and 
that once it has been applied, the sins of the people will be erased, 


and he will not be held accountable in this regard in the hereafter. 


When speaking about those few who did not commit to immediately 
adapting a viewpoint (i.e. they applied Tawaqquf), Shaykh 
Qutbud’deen says that their evidence is that, Almighty Allah 
stipulated the punishment for the one who wrongfully kills 


someone, and then said, 


163 


SE ONSSI ST SeGIs BI 55s gIaUS 


This Is Humiliation For Them In This World, And In The 
Hereafter, It Is An Intense Punishment For Them. [Surah Al- 
Maa‘idah (5), Verse 33] 


Now based on this, they did not commit to immediately adapting a 
viewpoint, because according to them, it has not been completely 
confirmed as to which context is Raaji’ (i.e. the more favourable and 
established view), and which context is Marju’, and it was further 
not established as to what is the reason for likeness and the reason 
for concurrence between both. Hence, they adopted Tawaqquf in 


this matter. 


Here, based on that which has already been mentioned in the 
Hadith, 


SS PDIP SE Ly ays 


In other words, whosoever does any of these actions and the 
punishment is applied (i.e. carried out) over him in the world, then 


this serves as Kaffarah (i.e. expiation) for him. 


From its apparent meaning it seems like this context is 
unconditional and that there is no condition in it, and by looking at 
the Hadith of Hazrat Abu Hurairah » » », it seems as if Huzoor ## 


mentioned in this Hadith that, I do not know whether Hudood is 
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Kaffarah or not, so from the apparent context of the Hadith it seems 
as if it is regarding those people, whose affairs are left to the Divine 


Will of Almighty Allah. 


In other words, if Almighty Allah Wills then He may make their 
Hudood their Kaffarah, and they will not be punished or held 
accountable in the hereafter, and if He Wills then it will not count as 
Kaffarah for them, and even though Hudood was established over 
them in the world, they will still be held accountable and will held in 
contempt in the hereafter, and they will still be punished. 


One reason for concurrence which I understand is that there is one 
condition in the Hadith of Hazrat Ubaadah =», In other words, it is 
not ghayr e Mashroot (i.e. unconditional), but rather it is Mashroot 


(i.e. conditional). 


It sometimes happens like this, and examples of this nature have 
gone by in previous Ahadith as well, where the Command is 
apparently Mutlaq (i.e. absolute), but due to some known 


condition, the command becomes conditional. 


Now here, the known condition is that Tauba (i.e. the repentance), is 
that which brings out the feeling and sense of remorse. Regarding 
the one who makes sincere Tauba, it is mentioned in the Hadith that 


he becomes as if he had never sinned. 
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Now generally whether he was brought before the Qadi or not (i.e. 
whether he was arrested and his case was presented or not), and 
even though he committed the said sin (i.e. offence), he made such a 
sincere Tauba which is regarded as repentance in its true sense, and 
which was an accepted Tauba, and he did so while being completely 
sincere and remorseful, and in doing so, he turned towards Almighty 


Allah with complete devotion in repentance. 


In other words, he made true and sincere Tauba, but he did not get 
any opportunity (to face the Islamic Justice System) and he died, 
then indeed one who dies making such sincere Tauba, as per the 
Command of the Hadith, he will become as if he has no sin 
remaining. So, In’sha Allah, as per the command of the Hadith, such 
a person will not be held in contempt or held accountable, whether 


the Hadd was applied over him or not. 


As I said earlier, that the context of the Hadith is conditional and not 
unconditional. In this regard, I would like to present here a 


precedent and one implied reason. 


It has been mentioned in the Hadith that the one whose sins 
Almighty Allah kept concealed (i.e. veiled) in this world and the 
Hadd could not be established over him, and then he died, then now 
his affairs are left to the Divine Will of Almighty Allah. In other 
words, if Almighty Allah Wills, He may punish him, and if He Wills, 


He may pardon him without punishing him. 
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So even this, it is conditional, and the condition is the same. In other 
words, this is if he died before making proper and sincere Tauba. For 
example, he either never got the opportunity to make Tauba, 
or he made Tauba at such a time when the Tauba of a person is not 


regarded valid. 


In other words, when his soul is wedged in his throat (ie. in his final 
moments), when he is able to witness the torment etc. and he thus 
made Tauba in such a time, then this Tauba will not be regarded as 
Tauba e Sahiha (i.e. a valid and proper Tauba). Hence, the affairs of 
such a person are left to Allah. This is based on this condition (which 


we have explained). 


As for the one who died after making sincere and accepted Tauba, 
then whether the Hadd was established over him or not, and even 
though the Hadd may well have not been established over him, then 
based on the Hadith, 


1259 C29 Cae) 


Wherein Sarkaar /#* said that the one who (sincerely) repents from 
his sins, is like him who has no sin. In other words, he becomes such 
(i.e. so pure) as if he has just emerged from the stomach of his 
mother (i.e. as if he was just born) without having any sins. So based 
on this, even though the Hadd was not established over him, but it is 
this Tauba which will become the Kaffarah for him, and In’sha Allah, 
he will not be held accountable. 
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Regarding that where it has been mentioned that the one whose sins 
Allah kept concealed and the Hadd was not established over him, 
and his affairs are left to the Divine Will of Almighty Allah, then this 


ruling is also not absolute, but it is conditional. 


Likewise, just as it has been mentioned in the Hadith, that for the 
one over whom the Hudood was established, then it serves as 
Kaffarah for him, then even that command is not absolute, but it is 


also conditional. 


In other words, if he got the opportunity to make Tauba e Sahiha and 
with this he made Tauba, then for such a person, the Hudood will be 
his expiation and his sincere Tauba will also be his expiation. 
According to me this is the reason for Tatbeeq (i.e. concurrence) 
between both Ahadith. 


Now, as for the narration where Sarkaar /#¥ said, 


519) 9 
I Do Not Know 


It must be noted that there is no negation of knowledge in this 
statement, but what is being said is that their affairs is to be left to 
Almighty Allah, as they are those who left this world without Tauba, 


so I will not give detail and stipulation about them. 
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It is as Allah Wills for them. If He so Wills, He may make their 
Hudood their Kaffarah, or if He so Wills, then He may treat them as it 


has been mentioned in the Holy Qur’an, 
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This Is Humiliation For Them In This World, And In The 
Hereafter, It Is An Intense Punishment For Them. [Surah Al- 
Maa’‘idah (5), Verse 33] 


In other words, this punishment is humiliation for them in this 
world, and in the hereafter, it is an intense punishment for them. 
And Almighty Allah Knows Best. 


At this juncture, a few Ahadith have been mentioned regarding the 


Hudood being the Kaffarah, by Imam Aini. 


In response to them (i.e. those who hold the other viewpoint), Imam 
Aini = » » presented those Ahadith and the indication of those 
Ahadith is that, 


If the Hudood was applied, then for the Ashaab e Hudood (i.e. the 
ones upon whom the Hudood was applied), this Hudood is Kaffarah, 
and their sins are forgiven and the Maqtool (i.e. the one who was 
slain), gets his right, and there will also be no claim remaining 


against the one who killed him. 
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One of the Hadith from amongst them is, 


Wy ie y 
Indeed, The Sword, Wipes Out All The Sins 


In another Hadith it is also mentioned that when the execution is 


applied, it wipes out all the sins. 


It must be further noted that when a person is executed in order to 
apply the Hadd, then him being killed wipes out all of sins. In brief, 
most of the Ulama have gone with this view that the Hudood is 
Kaffarah for the Ashaab e Hudood (i.e. those upon whom the Hadd 
has been applied). 


Here, Imam Aini »»», further raised in this discussion (i.e. he brought 
forth this argument) as to when did Huzoor ##* take this Bay’at 
which is mentioned in this Hadith, from Hazrat Ubaadah ibn Saamit 


we vet 


In other words, did Sarkaar ##¥ say all this during Bay’at Al Aqaba, or 
was it mentioned after Fateh Makkah where the verse was revealed 
in which it was said to Sarkaar #* that if the Mo’minaat (i.e. the 
believing women) come to You, then You should take Bay’at from 


them on these matters. 
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In other words, regarding that which has been mentioned in the 
Qur’an e Kareem and therefore some (scholars) say that these words 


of Bay’at were taken from Hazrat Ubaadah » », at this time. 


There is Ikhtilaaf (i.e. difference of opinion and differing views) in 
this regard, and Ibn Hajr went with the view that, all those words of 
Bay’at were mentioned later, while during the Bay’at Al Aqaba 
Huzoor ##* (only) took Bay’at from them on this, that they should 
bring Imaan in Huzoor /#*,and they should accept the Deen of 
Huzoor ##* and that they will be prepared to protect Huzoor / (i.e. 
to stand in defence), like they protect their own sons, and that when 
the Ashaab of Nabi Kareem *#* make Hijrat and come towards them, 


then they should grant them refuge. 


He says that the Bay’at was based on these things, and the remaining 


words of the Bay’at, 
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In other words, the words of the Bay’at that, you will not associate 
any partner to Allah, and you will not steal, and you will not commit 
adultery etc. were taken from Ubaadah Ibn Saamit » » » during the 
Bay’at after Fateh Makkah when the said verse was revealed upon 


Huzoor e Akram ##. This is the Madhab of Ibn Hajr. 
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However, Imam Aini »»z, proved with evidence that, Huzoor ## took 
the pledge of these words in the initial Bay’at (i.e. during the Bay’at e 
Aqaba Ula) and the pledge was taken with these words, and it was 


during this time that these words were mentioned. 


Imam Aini » » » presented the detailed evidence for this, and 
unfortunately time does not allow me to go into the detailed 
explanation of those proofs. If students of Sacred Knowledge are 
eager to know more about it, I can have it written and then discuss 
it. I will now direct my discussion to the interpretation of the laws 
derived (from this Hadith) 


1. It is proven from the concluding words of the Hadith that nothing 
is Waajib (i.e. compulsory) upon Almighty Allah. In other words, He 
is not compelled to do anything. That is, neither is Almighty Allah 
compelled to punish the sinner, nor to have the punishment 
enforced on him, nor is Almighty Allah compelled to give reward to 
the obedient. All this is upon His Divine Will and Mercy. If He has 
taken it upon His Divine Will and Compassion, and promised that He 
will reward the obedient ones, then His Word cannot be contrary to 


His Promise. 


Further, when it comes to the sinners and the offenders, Almighty 
Allah said, It is upon My Divine Will to pardon those who committed 
sins, except for Kufr. If I so Will, I will pardon them, and if I so Will, I 
will punish them. In other words, it is not Waajib upon Allah that He 
may only punish them, like it is the Madhab of the Mu’tazila and the 
Khawarij (i.e. the deviants). 
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2. When Huzoor /# said, 


wa? 


In other words, for the one whose sins Almighty Allah has concealed 
and the Hadd was not applied on him in the world, then the matter 


of such a person is directed towards Allah. 


This is indicating that the command regarding one who died before 
making Tauba is directed towards Almighty Allah. In other words, if 
He so Wills then He may pardon him and enter him into Jannat, or if 
He so Wills, then He may punish him, and it is this which is the 
Madhab of the Ahle Sunnat Wal Jama’at. 


The Mu’tazila and the Khawarij opposed this (i.e. they held contrary 
beliefs), and they say that it is Waajib upon Almighty Allah to punish 


one who has committed major sins. 


The above Hadith is refutation andevidence against the 
Mu’tazila, which is strongly refuting their Mazhab, as they say that if 
the one who committed major sins dies without Tauba, then he will 


remain in Jahannam in this state forever. 


Hence, this Hadith opposes this corrupt view of theirs, that if a 
person dies without making Tauba then it is Waajib upon Allah to 
punish him, and that if he makes Tauba then to give him Sawaab (i.e. 


reward) is Waajib. 
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It must be known that nothing is Waajib upon Allah (i.e. He is not 
compelled in any way, whatever He does is by His Divine Grace and 


Mercy as He is Most Just). 


3. Marwazi similarly said regarding the Khawarij. It must be noted 
here that from amongst them (i.e. the Khawarij), are the Wahabis of 
today as well, especially Isma’eel Delhvi,who branded many 
practices to be kufr, and in fact he said they have reached the level 
of Shirk e Jali (i.e. severe polytheism), and based on this, he made 
Takfeer of the Muslims, and declared them Kaafir. So, in this (Hadith) 


is the open refutation of these people. 


It must be noted that those who are Momin, and due to weakness in 
their actions they committed sins, then even though they are liable 
for having committed the major sins, they are still Muslim, and one 
cannot make Takfeer of them (i.e. they cannot be branded 


unbelievers without proper justification). 


4. So here, when it was said, 


wa? 


In other words, the matter of that person who dies before Tauba and 
the Hadd was not applied on him, is directed towards Allah. In other 
words, (it means that) his matter is as per the Will of Allah, and from 
the Ishaarat un Nas (i.e. the deep implied meaning, which the text 
points to without explicitly mentioning it) in this Hadith, it is 
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evident that to proclaim arrogantly on behalf of someone and to take 
a Qasam and to proclaim and emphasise the words of Shahaadat, 
that is, to say that I bear witness that by Allah! He is condemned to 
hell, or I bear testimony, by Allah! He is a Jannati. 


From this implied context, it has been derived that to make this kind 
of arrogant proclamation and to give such a definite command, and 
that too by using the words of Shahaadat, is impermissible, except 
for those regarding whom Nas e Qat’i (i.e. clear and absolute textual 
ruling) has been ordained, that he is a kaafir, such as Abu Jahl and 
Abu Talib etc. and for those regarding whom it is proven from 
Nusoos e Qat’iya (i.e. from clear and absolute source textual ruling) 


that they passed away with Imaan. 


Apart from them, for us to absolutely and with complete conviction 
call those whom we have no Nas e Qat’i about, Jannati or Dozakhi is 


not permissible (with the words of Shahaadat). 


5. It has also been derived that for those upon whom the Hudood has 
been applied and they die with proper Tauba, then that Hudood 
becomes his helper and aid in removing his sins, and it becomes his 
expiation, and In’sha Allah, he will not be held accountable for this 


in the hereafter. 
There have been numerous Ahadith which have been quoted 
concerning this discussion. One such Hadith is that which Imam Aini 


»»¢, mentioned here (in his explanation). 
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It is reported from numerous Sahaba, from amongst whom is Hazrat 
Ali ibn Abi Taalib +», and his Hadith was reported by Tirmizi, and 


Haakim mentioned it to be Sahih, wherein it is mentioned that, 


Db Vi Pv Foe fou sc Pucyrwy 


In other words, if someone commits a sin in the world, and he is 
punished for it in the world,then Almighty Allah is Most 
Compassionate with regards to having to punish him into the 


hereafter again. 


Amongst those same Sahaba is Abu Tamima Juhani, and the Hadith 
of Khuzaima Ibn Thaabit was reported by Tabrani with the Sanad of 


it being Hasan. 


owt 2 AS fis FS Pas os oy 


In other words, whosoever committed a sin, and the Hadd for that 
sin was applied over him in the world, then this Hadd is the Kaffarah 


for his sins. 


Tabrani has reported a similar Hadith of Ibn Umar » » 2, wherein he 


said, that Huzoor ## said, 


CAD Boo pod i SD CA go CBF 
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In other words, there is no person upon whom the Hadd has been 
applied in the world for his sins, but Allah Almighty makes this the 
Kaffarah for that sin which he committed in the world. 
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The discussion pertaining to the Hadith of Hazrat Ubaadah Ibn 
Saamit =», is still on-going. I will now present some of the questions 
which arise from the Hadith, and I will then present the answers (i.e. 
the responses) to them, which Imam Aini »», has mentioned here (in 


his annotation). 


As it is known (from earlier) that Huzoor Sarwar e Aalam #8 took 
Bay’at (i.e. the oath and pledge of allegiance) from the Ansaar on 
this, that they will not kill their children. He said, 


Loss 95 
And You Will Not Kill (Slay) Your Children 


The question which arises here is that there is specific prohibition 
mentioned here regarding killing one’s children, so the Mafhoom e 
Mukhaalif (i.e. the divergent interpretation and meaning) which 


arises from this is that, to kill one’s children is Haraam, but to kill 
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anyone else except for your children is permissible (i.e. it is 


permissible to take another life). 


The answer which he (Imam Aini) gave to this is that this is from the 
category of making the Mafhoom e Laqab (i.e. the meaning based on 


the designation) the argument. 


It has been established and fixed in Usool (i.e. in Principals of the 
Law), that mentioning something specifically, does not mean that 
anything else except that (which has been mentioned), is excluded 


(i.e. permitted). 


This is regarded as Mafhoom e Laqab. In other words, when 
something is mentioned and by it, it is understood that it is that 
thing which has been mentioned, and any other thing is excluded 


(i.e. is in contrast and permitted). 


This reasoning by itself and argument is rejected and is 
unacceptable, so the reasoning and the delusional opinion which 


arose here is from this category. 


Thus, when in the Hadith, the discussion of the (prohibition) of 
killing one’s children is mentioned, then it does not impose (i.e. 
make mandatory) or mean that it is only forbidden to kill one’s 


children, and that the wrongful killing of others is permissible. 
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One other answer which he (Imam Aini) gives in this regard is that, 
in the light of Shari’ah, if there is any credibility given to any 
Mafaahim e Mukhaalif (ie. the divergent interpretations and 
meanings), then even this is in the case when something has not 


been specified based on its dominant (i.e. prevailing) routine. 


In other words, it has not been specified from custom (as per the 
norm). Now here, the situation is such that, because this routine and 
custom (i.e. practice) was dominant (i.e. prevailing) amongst the 
Arabs, the killing of one’s children was specifically mentioned, to 
give particular reference and to draw the attention towards its evils 
and wickedness, (by telling them) that you kill your own children 
due to fear of starvation, and this is a very evil practice, and you 


must abstain from it. 


The mandate of you taking the oath of allegiance with Me, is that 
when you read My Kalima, then you must keep away from ‘Shirk’, 
stealing, adultery and killing your children, as these are all very 


serious major sins. 


It must be noted that this does not mean that by these serious major 
sins being mentioned as being forbidden, it excludes the other sinful 
acts, thereby making them permitted, but those specific forbidden 
actions were mentioned, because these were those matters that 
needed to be given special attention, and this is why they were 
specifically mentioned, and this by no way means that other such 
actions, except for these, are permissible. This answers many of the 
other questions which arise in this matter. 
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One other question is that there were other forbidden actions as 
well, but what was the reason for mentioning these things 


specifically? 


The answer to this is that the Hadith is forbidding all the prohibited 
things, and those specific things which were mentioned as being 
forbidden, was due to the particular attention that it required, and 
to further create special awareness regarding the severe evil nature 


of these things (compared to others). 


Further, from the manner of discussion and the place and the 
situation, the meaning and interpretation is by itself evident, that 
(Huzoor /#* is informing them that) those things which have been 
forbidden verbally (by Me), are indeed actions which are forbidden, 
but together with this as well, now that you have taken the Bay’at 
with Me, then for you to obey Me is also Waajib (i.e. compulsory), 
and you must practice and fulfil that which I command you, as this is 
necessary upon you, and to go against Me (i.e. My commands) is 


absolutely Haraam upon you. 


Hence, here after the specification, the generalisation has been made 


apparent. This is evident from the words, 


Cy ay” % 


In this, the Mafool Bihi (i.e. the direct object), in other words, the 


Dhameer Mutakal’lim (i.e. the pronoun for the first person), has been 
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omitted (i.e. hidden) whereas in another narration, the words appear 


as, 


Cy ay” % 


In other words, do not disobey Me (i.e. do not act contrary to My 
Command) in any virtuous action. (It must be noted) that the 
forbiddances which are mentioned here are comprehensive overall. 
In other words, those which were mentioned earlier have also been 
included, and with them, those which were not mentioned 


(explicitly) have also been included. 


Now, based on the issue of Mafhoom e Mukhaalif, another question 
which arises here is that, by Huzoor ## saying, you will not disobey 
Me in any virtuous actions (i.e. when I command you to do virtuous 
deeds), does this mean that Huzoor ##* can also command that which 


is prohibited, and will such a command be disobeyed? 


The answer to this is the same. In other words, Mafaahim e 
Mukhaalifa have no credibility according to the law of Shari’ah, and 
this is based on the same Mafhoom e Laqab, which I explained with 
regards to the issue of the killing of one’s children, in which I 
explained that Mafhoom e Laqab (also) has no credibility according 


to Shari’ah law and it is rejected. 
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The second thing to note here is that, that which is being referred to 
as Ma’ruf has been metaphorically indicated here by the command 
of obedience. In other words, for you to obey Me in these matters is a 
demand and requirement of the Shari’ah and the command of Allah 


and His Rasool ##*, and you will not disobey Me in this regard. 


This means that the sentence |,a.5y is ‘Inshaiyah’ (i.e. a constructive 
sentence), which comprises negation, which is proving a position, 
and the reason for the position is proving a veiled communication. 
In other words, you will not disobey Me in virtuous commands, and I 


do not command you, except that which is virtuous. 


In other words, whatever I command you is from virtue and 
goodness. This communication has made this clear, and the 
Nubuw’wat of the Nabi is evidence and proof to this, that the Exalted 
Station of a Nabi is that He is pure and free from all minor and major 
sins (i.e. He is Ma’soom), and it is totally impossible for Him to give 


any command which is prohibited and a wrongful command. 


Whatever command He will give, will be one which is completely 
virtuous. It is Muhaal (i.e. absolutely and totally impossible) for Him 
to command evil (i.e. He will always only command that which is 


righteous and virtuous). 


From this it shows that Huzoor /# is also giving consolation to the 
hearts of the Ansaar e Kiraam, while at the same time allowing them 
to be inclined to the fact that, there is benefit and goodness for you 


in that which I am commanding you, and all of what I am 
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commanding you is full of virtue and goodness, and it is not lawful 
and permitted for you to disobey Me in this, and if you do disobey 
Me, then you will harm yourselves, because I only command that 


which is righteous and virtuous, and I do not ever command that 
which is forbidden. 


Another point to be noted here is that from the manner in which 
Sarkaar e Do Aalam ##* is addressing them in the Hadith and from 
the message (i.e. communication) which is veiled here, the grand 


integrity and unique uprightness of Huzoor ##* has become evident. 


In other words, He ##* Himself is indeed pure and free from 
committing wrongful acts, and it is also impossible that He #¥ 
commands others to do something which is evil, so whatever He ### 
commands is indeed righteous and virtuous, and (in saying this 
Huzoor /# is telling them that even though it is absolutely 
impossible, but for the sake of argument) hypothetically speaking 
(and this hypothesis is indeed incorrect), if My command is one 
which is in the wrongful sense, then it is not Waajib upon you to 


obey Me because, 


In other words, do not obey anyone (i.e. any creation), in disobeying 
Allah (i.e. The Creator). 
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In other words (Huzoor ## is telling them that), even if I were to give 
you the command of any wrongful act which is even hypothetically 


not possible, then too it is not compulsory upon you to obey it. 


However, this discussion is simply hypothetical. In other words, I 


can never ever command you to do something which is wrongful. 


Translator’s Note: This has been explained to show that Nabi ## 
giving a wrong command can never be possible, and it was 
mentioned to clarify that Huzoor 4% cannot and will not command 
wrongfulness, but what Huzoor 4# was doing was that He ##* was 
giving contentment to the Ansaar, that even if I had to give such a 
command, which I never will, you are not duty bound to obey it. In 
doing this, Huzoor “#* was showing the grandness and beauty of 
Islam to them and at the same time Huzoor /#* was showing that the 


Rule of Allah is the same for all in such acts in our Deen. [End] 


Based on this discussion, these were a few reasons and answers as to 
why the killing of one’s children was specifically mentioned. The 
other reason was that this practice and custom of killing their 


children was very common amongst them. 


Giving another reason as to why special mention was made to this. 
He (Imam Aini) says that, there are many ways of killing someone, 
such as by cutting their throat, strangling them, and many other 


ways. 
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The way the Arabs commonly killed their children was extremely 
traumatising, horrific, and inhumane. They used to dig a deep pit in 
the ground and bury their daughters alive in this pit. This is a 
dreadful and ghastly form of killing, and this is also one of the 


reasons why the killing of one’s children was specifically mentioned. 


Another point to take note of here is that to kill one’s children is not 


just one sin, but it is the combination of many sins: 


e The First being, the killing of one’s children. 
e The Second being that it is to be merciless. 


e The Third being, severing family ties, which the Shari’ah 
has commanded to enjoin, and in this the rights of one’s 
relatives falls away. 


e The Fourth being that, in killing one’s children, it is not 
only a single life which has been lost, but this is also 
cruelty towards your wife, who is the mother of the 
child, and it is also cruelty and oppression towards other 
relatives who are attached to them, as it is severing their 
rights as well. 


e Therefore, the matter of killing one’s children was 


specifically and particularly mentioned (in the Hadith 
Shareef). 
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The discussion pertaining to the questions and answers are still on- 
going from the previous lesson, and even though I have already 
explained in my own way, the questions which Imam Aini » » », had 
presented, and I have already presented the answers to most of 
them, there are still some questions in this discussion which are 


remaining, and there are thus answers which are pending. 


The discussion in progress was that Huzoor Sarwar e Aalam (#¥ 
mentioned only a few forbiddances, such as stealing, adultery, killing 
one’s children, and false accusations (i.e. fabricating something 
against someone innocent). From this, it apparently seems that only 
these things are Haraam (i.e. forbidden), and all other things are 


permissible. 


One answer to this is (that which was mentioned in the earlier 
lesson). In other words, this is a reasoning taken from Mafhoom e 
Laqab, and Mafhoom e Laqab is not a valid argument. Now, another 
question which came up here was the reason why only these matters 


were specifically mentioned. 
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The reason for this (as explained earlier) is because adultery, killing 
one’s children, stealing and the kind of false accusation which have 
been mentioned in the Hadith, were actions which were very 
common amongst them, and in order to emphasise and point out its 
evils and wickedness, He ##* forbade and prohibited these things. 
Otherwise, all such sins and disobediences are Haraam and 


disallowed. 


In this regard, I presented the evidence and testimony from the 
Hadith as well, that after mentioning these specific things (in the 
Hadith), He 4? prohibited all wrongdoings and all sins, when He /#¥ 


said, 


Cy 3 ?* ds 


In other words, do not disobey Me in any righteous (i.e. virtuous) 
commands. Here the word Ma’ruf (i.e. virtuous commands) is 


Nakirah (i.e. indefinite), and here it refers to virtues. 


It has also been mentioned that Ma’ruf here refers to obedience. In 
other words, on the matter of obedience, and with regards to 
obeying My Commands, you should not disobey Me, in those 
Commands of mine which are Waajib (i.e. compulsory and binding) 


upon you to obey. 
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From this manner (of address) the compulsory (i.e. essential matters) 
have also been emphasised, meaning that you should fulfil all those 
things which are compulsory upon you, and to omit the Waajib (i.e. 
such compulsory actions) is sinful, so do not omit the Waajib actions. 
Thereby, causing yourself to be responsible for committing 
forbidden actions, and thus making yourself deserving of sin, but 


obey whatever Commands I give you. 


It must be noted that in this manner of address, all the forbiddances 
have been included, and the Waajibaat (ie. the essential and 


compulsory actions) have also been mentioned in it. 


In other words, fulfil those things which are compulsory (i.e. 
binding) upon you in My Shari’at and abstain from those things 
which are forbidden. 


Translator’s Note: In other words, in this manner of address Huzoor 
x’ commanded abstention from those things which are forbidden, 
while also emphasising those things to which we are duty-bound. 
[End] 


One other thing that came to my mind here is the wisdom as to why 
the forbiddances were mentioned specifically and primarily, while 


the compulsory and essential actions were mentioned secondarily. 


In this regard, I remembered a Hadith e Paak, from which it becomes 
clear how much consideration The Grand Legislator -..» has given to 


the importance of abstaining from forbiddances, while also showing 
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that to give due consideration to the Waajibaat is also of immense 
importance, as the Shari’at has emphasised this as well, and ordered 


the fulfilment of the compulsory actions. 


However, it has also been mentioned in the Hadith in this manner, 
From whatever I have commanded you, strive to fulfil to the best of 
your ability those things which are within your capability, and 
abstain from all that which I forbid you. 


You will notice when mentioning the fulfilling of the Waajibaat (i.e. 
the essential virtuous and binding actions), the condition of it being 
within one’s capability and means was stipulated, but when it came 
to the forbiddances, the condition of it being within one’s capability 


was not stipulated. 


From this it becomes evident that The Great Legislator »» » gave 
immense consideration and implemented special measures to 
address the importance of abstaining from committing wrongful and 


forbidden actions, and these actions were mentioned specifically. 


Translator’s Note: In other words, those things which were to be 
fulfilled as essential duties were presented conditionally, that if one 
has the capability or means to fulfil them, he must make complete 
effort to do so. However, when it came to the forbiddances, it was 
not said that abstain from it if it is within your means or capability, 


but the forbiddance was mentioned absolutely. [End] 
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At this juncture, I (Taajush Shariah » » ») wish to re-iterate once 
again that to have the assumption and delusion which surfaces on 
the basis of Mafhoom e Mukhaalif, thinking that by Huzoor ## 
saying, do not disobey Me in the righteous (i.e. virtuous commands) 
which I give you; it (Allah forbid) means that Huzoor Sarwar e Aalam 
és can be disobeyed in matters which are contrary to those 


commands which are virtuous, and to do so is permissible. 


Such a thought is simply a delusion, and the same response will be 
held here as earlier. In other words, it is Mafhoom e Mukhaalif, and 
there is no credence given to Mafhoom e Mukhaalif in the 


foundations of the Shari’ah. 


It must be further noted that since here as well reasoning has been 
taken from Mafhoom e Laqab (which is a category of Mahfum e 


Mukhaalif) it will not be given any credence. 


I also mentioned earlier that j,25y is Jumla Insha’iyah, and with it 
there is a concealed message. In other words, (Huzoor ## is saying 
that) do not disobey Me in righteous and virtuous matters, and how 
can you ever disobey Me, because whenever I give you any 
command, it is purely virtuous and righteous, and there is nothing 


within it which is wrongful, due to which you may disobey Me. 


So, this Khabar has given us this message, and His 4 grand station 
and His /& Nubuw’wat has also told us that, the status and 
excellence of a Nabi is such, that He is pure and free from disobeying 


Almighty Allah, and He is pure and free from all sins, be they minor 
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or major. In other words, He is Ma’soom, and it is totally impossible 
for Him to command His Ummah to do something which is 


forbidden, and something which is evil. 


No matter whatever command He gives, it will be such a command 
which is in the light of the Shari’at, and even in the light of one’s 
intellect, it will be a command which is purely virtuous and 
righteous, and it is Muhaal (i.e. absolutely impossible) for Him to 


command something which is evil. 


Whatever Huzoor Sarwar e Aalam ##* brought from Almighty Allah is 
in accordance with pure nature and pure intellect, and there is 
nothing which contrasts with pure intellect and pure nature. 
Everything is righteous, virtuous and pure goodness, and nothing in 


it contrasts with virtue. 


Another point to note here is that the commands of Huzoor ## are 
not only specific to the Sahaba e Kiraam 34 # 3 y+, but they are 
applicable until the world exists, to the entire Ummah and to all the 
Muslims; and indeed the Risaalat of Huzoor /#* is universal, so the 
command of Huzoor Sarwar e Aalam ##* is also universal and 
remaining, and on the basis of this remaining command of His /#*, He 


#8” is also Alive, and in existence. 


Consequently, since His 4% command is remaining (i.e. still binding), 
then this manner of address made it clear that when Huzoor /#* said, 
\yax3'Y, and did not mentioned the Maf ool Bihi, it was because if He 


4% had to mention the Mafool Bihi, then it would have become a 
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kind of fixed and specified command. The Mafool Bihi was not 
mentioned here, in order to make this command universal and 


general. 


In other words, you are not permitted to disobey anyone (i.e. any 
righteous person) when it comes to virtuous commands. Whenever 
he gives you such a command, it is necessary upon you to obey his 
command, and to follow him in this, because even though in the 
apparent sense, the command is being given by him, from his 
tongue, but (Nabi 4#* is showing that) until Qiyaamat, this command, 


is My Command. 


Thus, whenever someone commands you towards righteousness, you 
should obey it, and no matter whom he may be, if he commands you 
to do something which is prohibited (i.e. if he gives some wrongful 
command) then an evil command is neither My Command nor the 
Command of Almighty Allah, and to obey anyone in that which is 


forbidden (i.e. in evil), is not permissible. 


Therefore, Huzoor 4 did not mention the Mafool Bihi in \,a3y.. In 
other words, whomsoever he may be, if he commands you towards 
virtue, then obey his command, and whomsoever he may be, if his 
command is against the Shari’ah, then he will not be obeyed. 
Alhamdu Lillah, whatever came into my mind based on the 
discussion presented by Imam Aini » »» I have explained in my own 


way (so that it is clearly understood). 
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One other point to note in this discussion is that Huzoor Sarwar e 


Aalam /# said, 


Whosoever From Amongst You Fulfils This Pledge, Then The 
Reward For It Is Upon (The Mercy Of) Almighty Allah. 


A question which came up here is that, there is nothing which is 
Waajib upon Almighty Allah, and here in the manner of address, it 
(apparently seems) to show that the Sawaab (i.e. the reward) is 
Waajib upon Almighty Allah, and it is the Mazhab of the Mu’tazila 
etc. that it is Waajib upon Almighty Allah to reward His obedient 
servants, and it is Waajib upon Him to punish the sinners, whereas 
the Madhab of Ahle Sunnat Wal Jama’at is that nothing is Waajib 
upon Almighty Allah. 


This Madhab of the Mu’tazila is alike to those philosophers who 
regard Allah as ‘Faa’il Bil Ijaab’ (i.e. Allah does whatever He does 
without Divinely Intending it, but rather it just happens without 
control). So, these people believe that Almighty Allah is Faa’il Bil 
Ijaab, and our Aqida is that Allah does as He Wills. 


Thus, Almighty Allah is not Faa’il Bil Ijaab, and neither is it Waajib 
upon Him to reward anyone, nor is it Waajib upon Him to punish 
anyone. Whatever reward He bestows is only by His Divine Grace and 


Mercy. 
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The question here is as to why the words aii (ie. ‘upon Allah’) have 


been used here? 


The answer which is given in response to this is that, Almighty Allah 
has taken this upon His Divine Mercy; and in this sense it has been 
said that the Ajr (i.e. reward) for it is upon Almighty Allah, and also 
because Almighty Allah has already Divinely Intended (Willed) that 
He will reward the obedient, and from amongst the sinners, He will 
punish whomsoever He Wills, and because Almighty Allah does not 
go against His Word (i.e. in what He has Divinely Intended for 
someone), then that which Almighty Allah has Divinely Intended, 
will most certainly happen, so from this it has become evident that 
in essence, there is a kind of Wujoob (i.e. assurance), but not like the 
Wujoob (i.e. compulsion) which the Mu’tazila accept, as that is clear 


deviance. 


Another answer is that Allah is Almighty and everything is in His 
Divine Authority, and by His Divine Will He Willed that He will give 
reward to such and such person and that He will punish such and 
such person, then know after His Divine Will, if His Divine Intention 
was connected to any action, then it has become essential for that 
action to come into existence. This is the Sunni Hanafi Wujoob (i.e. 


view of this assurance). 


Aala Hazrat Azeemul Barkat . » » has explained this in detail in his 
distinguished work Al Mu’tamadul Mustanad. I have explained here 


the gist and essence of that discussion. 
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If ever I get the opportunity and time to do so, in the appropriate 
setting, then I will, In’sha Allah, present this detailed discussion from 


Al Mu’tamadul Mustanad before you. 


The Wujoob (i.e. the assurance) which is understood from the said 
Hadith is on the basis of the word which is a preposition, as it 


comes for the purpose of elevation, and it also comes to explain 


something being necessary and essential, but this is not the only 


meaning of «4. It must be noted that .also comes to show closeness, 
and also comes in the context of the word yx (i.e. to mean with or 


by), like in the case of, 


VE ef 


In the literal sense this would translate to read, Such and such 
person is more honoured upon Allah. So here, what is meant by this? 
It means that by Allah (i.e. in the Court of Allah), he is blessed with 


greater honour (than others). 


So, in this context, 


DY of) 


This means his reward is with Allah (i.e. in the Court of Almighty 
Allah), so this part of the Hadith actually means, 
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SIF of) 


In other words, his reward is with Allah (i.e. in the Court of Almighty 
Allah). It must also be noted that the use of the word ‘Ajr’ here is also 
metaphorical, because ‘Ajr’ is that which is the right of a worker or 
employee, which his employer or owner pays him after his service, 
and this is his right, and the right of anyone in this sense is not upon 


Almighty Allah in any way. 


Hence, here the Sawaab (i.e. the reward) has been referred to by the 
word ‘Ajr’ metaphorically, which has been likened to the ‘Ajr’ in this 


case. 


One point which also needs to be discussed here is that in the said 


Hadith, Huzoor /# said, 


B55 55 ox ap oP Je 


In other words, you should not be responsible for levelling such a 
false accusation (i.e. fabrication) which you bring forth between 
your hands and legs. So, the question here is as to what is meant by 
this? 


Some have said that no matter what category of false accusation and 
fabrication it may be, to attribute something which is contrary to the 


truth (i.e. to the actual situation), or to say something which is 
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contrary to the reality is what is being meant, as this alone qualifies 
as levelling a false accusation. It was commanded that you should 
not tell lies, or level a false accusation against anyone. In other 


words, you should not fabricate any matter against them. 


The next question is why was this specifically emphasised and 
expressed? This was done to point out the evils and the wickedness 
in levelling a false accusation. In other words, it was commanded 
that you should not be responsible for levelling a false accusation, 
for this is something which is distant from and in contrast to the 
truth. 


This was further emphasised by bringing the word «.%s and giving 
the message that leave alone levelling a false accusation and 
fabricating something; you should not even intend it. In other words, 
be this an accusation which you mention with your tongue, or one 
which you intend in your heart, or one which you help in spreading 


(ie. one which you are party to in any way); they are all Haraam. 


Thereafter the words following have been mentioned in the Hadith, 


In other words, it refers to that which is between your hands and 
legs (i.e. feet). This is used as an idiom amongst the Arabs, and here 


by saying hands and feet, a person’s self is implied. 
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This is why sometimes a person commits some sin by way of his 


tongue (i.e. by saying something sinful), but it is said to him, 


Dr Craver 


This is that sin (ie. offence) which your hands have committed, 
whereas he did not commit it with his hands, but he did so with his 
tongue. In this case the same is implied. In other words, you are 


personally responsible for this sin. 


Therefore, in most cases when the following words are mentioned, 


They are mentioned in the metaphorical sense and not in the true 


literal sense, and they refer to the person himself. 


To further emphasise the evil of this act, after mentioning hands, the 
feet were also mentioned, and this was done to tell them that neither 
will you do this with your hands, nor will you intend to go towards 


such an act. 


In other words, you will not even attempt to walk in the direction of 
that which leads you towards levelling such a false accusation. So 
here, the forbiddance is of levelling a false accusation in every sense 


and in every way. 
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In the idiom which is used amongst the Arabs and the usage of this 


word amongst the Arabs, 


Also refers to doing something in front of the people (i.e. in their 
presence). Now, when it is taken in this sense, then it would mean 
that, levelling a false accusation is indeed wrong, but to intentionally 
bring up in the presence of the people an issue which is fabricated 
and something which is a false accusation, is an extremely immodest 
and debased act, whereby a person mentions something fabricated 
in the presence of the people. To do so, is to cause yourself to be 
disgraced and embarrassed in the presence of the people, by going 
against the Word of Allah and His Rasool ##. 


In other words, even the people end up saying that he is such a liar 
that he is fabricating in the presence of people amongst the general 
public. This is one of the reasons why the words, ‘between your 
hands and feet’ were mentioned. Further to this, these are those 
significant words which were mentioned in the Holy Qur’an with 


regards to the Bay’at of the females. In this it has been mentioned, 


Nor Should These Women Fabricate Such A Lie Which They Carry 
Between Their Hands And Feet. [Surah Mumtahina (60), Verse 
12] 
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So here, hands and feet refer to the area of birth. In other words, if 
any child is born to them due to adultery, or if they find a child on 
the road, and then they falsely attribute the child towards some 


other man, by saying that this is such and such person’s child. 


In other words, they are being told that do not fabricate and level 
untruths in order to attribute the child towards yourself. Only refer 
to your own (legitimate) children as your own, and as for the child 
which is not yours (legitimately), be it a child which is born due to 
adultery or a child which you picked up from somewhere on the 
road, you should not refer to that child as yours. In other words, do 
not keep this manner of the women established (i.e. do not do what 


those women used to do). 


I have now completed explaining briefly some of the explanations of 
Imam Aini »». in my own manner, and at some places I have also 
included my own explanations in it as well. So, the discussion 
pertaining to those questions and their answers have been 


concluded here. 
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THE FORTIETH SQCRED LESSON 


Be 
OPP of Sr sed Fs suk 


sea yernd ys 


2D 5 oP 2 OW 


CHAPTER: IT IS PORT OF DEEN TO FLEE 
FROM FITAN (STRIFE) 


SID Gin EIDE Sah OF 5 wn 28 9 
B PSE Ms? oY S748 HB GD 2” Ho od 
PD pon PP B99 PEPPY yu 


Hazrat Abdullah ibn Maslamah = » », narrated to us a Hadith; he 
narrates from Maalik; he narrates from Abdur Rahman Ibn Abdullah 
Ibn Abdur Rahman Ibn Sa’sa’ah; he narrates from his father who 
narrates from Hazrat Abu Sa’eed Khudri » » » that Hazrat Abu Sa’eed 
Khudri » » said that Rasoolullah #* said, Soon Such A Time Will 


Come That The Best Property Of A Muslim Will Be Sheep Which 
He Will Take Towards The Mountain Tops And He Will Seek Out 
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Rain Catchment Areas, Taking His Sheep (Goats) There To Flee 
With His Deen From Fitna (Strife). 


Imam Bukhari ~ » ~ set this chapter under the above-mentioned 
heading, wherein it will be discussed that, it is from amongst the 
branches and faculties of Deen and Imaan for a person to flee with 


his Deen in times of strife (i.e. Fitna). 


Under this chapter, Imam Bukhari » » » took the gist of this Hadith 
and used it to set the heading for the chapter, by making the 
meaning of it the chapter heading, because (as mentioned 
previously) it is the habit of Hazrat Imam Bukhari » » » that 
sometimes Ta’leeqan he mentions the actual words of the Hadith and 
sometimes he takes what the Hadith implies and uses it to set the 


chapter. 


Concerning the E’raab of this Chapter, there are two permitted 
options (which one can choose); the first is to read the word Vb with 
a Dhamma and the Mubtada e Mahzoof (i.e. the hidden subject) 
should be made the Khabr, thus reading it as Ul \ss, and here there is 
also an adjective (Sifat) which is implied by the position of the 


context, 


Fp aP wey d fac aw 


In other words, this is that chapter in which it will be discussed that 


it is from the matters of Deen, that a person should take his Deen and 
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detach himself (flee) from the people in times of strife, going to such 
a place where his Deen and Imaan will be protected. The second 


option is that the word Vt should read with Sukoon. 


A question which arises here is that initially in all the chapters 
before this chapter, Imam Bukhari - » 2, said oY! . (i.e. from Imaan) 


and there will be such chapters which will come later on as well. 


However, here he said ezui (i.e. from Deen), so the question which 
arises is that, why did he change his approach here? In this regard I 
have already implied previously that Imam Bukhari » » » uses 


different styles in different chapters. 


Sometimes he takes some of the exact words from the Hadith which 
he is quoting (i.e. he takes a part of that Hadith) and he mentions it 
Ta’leeqan and then afterwards, he presents the complete Hadith 
with its chain of transmission, like we have seen in previous 
chapters. In other places, we have noticed the style where he takes 
the gist and meaning of the Hadith and uses it to head the chapter, 
and because in this Hadith, the following words have been 


mentioned, 


In other words, a person will take his Deen and flee from strife, thus 


he took as much as possible from the words of the Hadith and used it 
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in designating the chapter and as a blessing, he also used these 
words because they come toward the end of the Hadith. This is why 
he did not say ui ge OF oie but he said cxNi.e (because these are 


the words that are in the Hadith). 


Together with this, he pointed out that just as Islam and Imaan are 
synonymous with one another, the word Deen is also used for both. 


Hence, it is mentioned in the Qur’an, 


ALN AU ede & 


| 


Verily, By Allah, Islam Is The Only Deen 
[Surah Aal e Imran (3), Verse 19] 


From the above discussion, it has also become evident that in order 
to save your Deen, to flee with it is also a branch (i.e. a part) of Deen, 
because in such a situation, safeguarding one’s Deen is dependent on 


fleeing with it and the principle (i.e. the rule) in this case is, 


C2 dC) du 


In other words, that without which the Waajib does not become 


authenticated (i.e. valid) is also an action which is Waajib. 


From this it has been understood that just as Imaan is a requirement 


in the light of Shari’ah and just as the protection of the Deen is a 
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requirement in the light of Shariah, similarly all the means, 
conditions, fundamentals and elements which are required for the 
preservation of Deen are also Shari'ah requirements and from 


amongst them is, 


2 pop 


In other words, a person should take his Deen and go to such a place 
where his Deen will be safe, even if it means leaving his motherland. 
From this discussion, that initial objection of Imam Nawawi » » +, has 
also been answered, where he said that from this Hadith, the setting 
of the heading of this chapter by Imam Bukhari +» 2, as otal jy. jicsidoes 


not rationalise the use of this narration as evidence. 


The answer to this is that no one regards the essence (i.e. the actual 
act) of fleeing as being part of Deen and Imaan, but if fleeing is for 
the purpose of the preservation of Deen then it is from Deen and 


Imaan. 


This is because it is already an established principle that if 
something is the requisite and vanguard for something and that 
thing is fixed and dependent on it, then that means and requisite 


falls under the ruling of that thing as well. 


So here, because to flee is a requisite and a means of (saving one’s) 
Deen, it is also part of Deen and it is further proven from the Blessed 
Words of Sarkaar /#¥ that, 
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Pere 
This is from Imaan and Deen, as it is for the sake of the protection of 
Deen. If a person leaves his motherland for the sake of his Imaan, 
then this too is part of Deen, or if he remains in his motherland and 
while doing so he partakes in virtuous activities and when the need 
arises, he sits amongst the people but together with this, he also 
safeguards his Deen and he does not join with them in those words 
and actions which are against the Deen, then even for such a person 


the protection of Deen is necessary. 


From this it has become evident that in the time of strife, if the 
situation becomes such that a person is unable to safeguard his 
Imaan, due to which it becomes necessary to leave the place of strife, 
then for him to leave the place of strife is necessary upon him, and 


this is the ruling in this regard. 


It must be noted that the ruling there will be applicable and decreed 
based on the condition and circumstances which are prevailing 
there. 


In other words, if there is a greater risk of his Deen and Imaan being 
harmed if he remains there, and if this risk means that he will be 
unable to safeguard his Deen and Imaan while there, and if the 
situation is so conclusive (i.e. overwhelmingly convincing) then in 


such a case, it is Fard for him (to leave that place). 
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If this situation is not convincing and definite, but the risk is only 


being assumed, then to leave that place is in the category of Waajib. 


If the situation has not reached this level (i.e. as mentioned above), 
and the risk is also not as serious, but he feels that it is better for him 
to leave, then this will fall under the category of it being Mustahab 
(desirable and recommended) and this ruling is similar to the ruling 
of Nikah. 


The explanation which is given concerning the matter of Nikah is 
that, if a person fears a definite (ie. overwhelmingly convincing) risk 
and is convinced that if he does not make Nikah, he will be caught up 
in adultery, then for him to make Nikah is Fard (obligatory), and for 
the person who is convinced that the risk is overwhelming (but not 
definite) then for him it is Waajib (compulsory to make Nikah), and if 
neither is the case, then for him to make Nikah is Masnoon (as per 
the Sunnah). In this manner, all three circumstances are applicable 


in fleeing for the sake of protecting one’s Deen. 


From the above-mentioned Hadith, it has been proven that if a 
person has the power and the capability, he should detach himself 
from the people (i.e. isolate) during the times of strife, and he should 
leave that place, as it is better for him to leave in such a situation. 
However, if the situation is convincingly definite, then for him to 


leave is Fard or Waajib, like we have already previously explained. 
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Now, this is in the case when the person is neither someone who is 
Mustafeed (i.e. one who will be benefitted), or one who is Mufeed 


(i.e. one who is beneficial). 


In other words, if he is in the category of still attaining and 
benefitting (ie. he has not as yet attained the knowledge of the 
essential Deeni requirements), then it is Fard upon him to acquire 
the essential and necessary knowledge from the Ulama at the 
earliest and to the best of his ability, and after he attains this 
knowledge, then only should he leave that place which is a place of 


strife (i.e. such a person is in the category of Mustafeed). 


If the person is somebody who is Mufeed, in other words, if the 
people are able to benefit from him and if he is a leader (i.e. a guide 
to them) and if he is one whom the people turn to in order to resolve 
their issues, then he is regarded as one who is beneficial to the 


people. 


However, if there is a way for him to remove the strife which is 
within the people, then such a person who has the capacity and the 
capability to do this (i.e. remove this strife) is not directed to leave, 
but rather he is commanded to keep himself away from the strife 
and while living in the same place, he should attempt to save the 
people from this strife, because the rule and the command of 
detaching one’s self completely (or leaving) is for that person who is 


neither Mufeed nor Mustafeed. 
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From the above-mentioned discussion, it has also become evident 
that based on people’s circumstances and their condition, they will 


fall within (any one of) three categories: 


1. Mufeed 


It is necessary for the one who is Mufeed, to live amongst the people 


and benefit the people. 


2. Mustafeed 


It is necessary for the one who is Mustafeed and who needs further 
education, to live at that place while continuing to acquire 
knowledge of Deen, and if the need for him to migrate arises, in 
order to learn the laws of Deen, then he should leave his motherland 
and go to such a place where he can learn the commandments and 
rules of Deen. This is also a form of leaving a place of strife to save 


one’s Deen. 


Here, the strife is that if he remains Jaahil (i.e. ignorant), and he does 
not learn the Ahkaam (i.e. the laws and the rulings) of Deen, then 


how will he practice and act upon them? 


3. Ghair Mufeed or Ghair Mustafeed 


The best thing for the person, who is neither Mufeed nor Mustafeed, 
is isolation and seclusion. In other words, he should stay away from 
the people and protect his Deen (these rulings are applicable in the 


time of fitna). In other words, if he does not suppose that he can save 
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the people from fitna, and he has already attained the amount of 
knowledge that is Fard upon him, and he now has no need to acquire 
any benefit, then it is necessary for him to keep away from the 


people. 


Aala Hazrat Azeem ul Barkat = » » has explained these three 
categories in detail in his Malfooz. He has explained that for the 
person who has the power and the capability to stop or end the 
strife, it is Fard e ‘Ain (i.e. it is his individual obligation to fulfil this 
task). 


However, if there are a few people there, then in regard to Deen, it 
will either be classified as being Fard e ‘Ain or Fard e Kifaayah, 
meaning that even if one from amongst them few fulfils this task, all 
of them will be absolved from sin, and if none of them does this, then 
all of them are sinful. It must be noted that whatever has been 


mentioned here is applicable during the days of strife. 


A question which arises here is, what if there is no strife, then in 
such a situation is it Afdal (i.e. more virtuous) to be detached from 


the people or is it more virtuous to remain amongst the people? 


In this regard the Ulama have a difference of view. Hazrat Imam 
Nawawi » » 2 says that many of the Shafi’i Fugaha have held within 
their Madhab that in such a circumstance, it is Afdal (i.e. more 
virtuous) for a person to be amongst the people because it is a time 


that can be advantageous and benefitting. 
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In other words, he will either benefit the people or he will attain 


benefit from the people, and he will also command righteousness 
and forbid evil. 


Therefore, he (Imam Nawawi) has said, during the period of where 
the condition is moderate and wherein the strife is not 
overwhelming, then for the benefit of the people, to attend 
gatherings and Mehfils of virtue is Afdal. 


However, according to others detachment and seclusion is Afdal (i.e. 
more virtuous), because the greatest benefit in this is that, if a 
person isolates and secludes himself even in such a time, then it is 
definite and certain that he will be saved from the evils (of society), 
and in the case of mingling with the people and socialising, there is a 


greater risk that at some place or the other, he will fall into strife. 


Hence, in view of this, some scholars have said that even in a period 
where there is no strife, for a person to be isolated and secluded 
from the people is Afdal (i.e. more virtuous), and the virtue and the 
greatness in this is that, for every person, in every condition who 
has the power to curb or end the fitna, and who also has control over 
his Nafs and is someone who can benefit the people with goodness or 
he is able to acquire goodness from them, then for such a person it is 
Afdal (i.e. more virtuous) that he should isolate himself (in times of 


strife). 
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bo ne oy Fs rary By 


It Is More Important To Curb Strife (Evil), 
Than Bringing Reconciliation (Benefit) 


If the levels of reconciliation (benefit) and strife are equal, and the 
person is able to eliminate the strife then for him it is Afdal (i.e. 
more virtuous) to be amongst the people, and in the case where the 
strife is overwhelming then for him it is Afdal (ie. more virtuous) to 
remain isolated, but together with this, he should still be punctual in 


Jumu’ah and Jama’at etc. for which the people have to go. 


There should be no intrusion in this, and he should fulfil all his 
Faraa’id and Waajibaat in this manner to the best of his ability, and 


keep away from the people. 


As for the one who does not have the capability and the power to do 
this, then for him, seclusion and isolation is best on condition that 
he fulfils his litanies and acts of devotion and worship correctly, 
keeping them established and well-guarded, so for such a person the 


ruling is that he should remain isolated (from society). 


From this, we have understood that the Hadith is emphasising that a 
person should safeguard himself from fitna (i.e. strife) and this is 
why the Salaf us Saaliheen (i.e. the pious predecessors) chose to 
make Hijrat (i.e. they migrated from their motherland) in a period of 


strife. 
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During the era of Hazrat Uthman e Ghani » » », when the insurgency 
caused strife in Madina, then Hazrat Salama ibn Uqu’ » 2, left Madina 
Shareef and moved to a place called Rubza and this was because he 
did not have the capability and the power to bring an end to this 


strife. 


The third command in this is that Huzoor /#¥ said that, soon a time 
will come when the best property of a person will be his sheep, so 
from the source text, it has been proven that to have sheep (goats) is 
something which Huzoor /#* regarded as being a very beneficial act 
and it is also a Sunnat of Huzoor ##* and with this, a person can fulfil 
many other directions of the Shari’at very comfortably, and sheep 
(as well as goats) are such animals (livestock) which are free from 


Haraam or the doubt of Haraam. 


In other words, neither is there the doubt of usury in it, nor the 
doubt of any other Haraam, and in the light of Shari’ah it is required 
that just as a person safeguards himself from Haraam, likewise he 
should safeguard himself from the doubtfulness of Haraam. In either 
case, now we are in such a period, regarding which Imam Ibn Nujaim 


says in Al Ashbah: 


oP s39 ie OP” porguiv yt 


In other words, our era is not an era where doubts arise between 


what is Halaal and what is Haraam. 
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In other words, when mixed products became common in the 
marketplace, then due to doubtful things becoming more accessible 
it has become more difficult in buying and selling, and it is already 
established that, 


Pe oP Pix” 


In other words, doubt in something is equivalent to the essence of 
the thing, so in order to ease the situation; the Ulama have 
commanded that our era is not the era of the Salaf (i.e. the pious 
predecessors), where they would stay away from doubtful things just 


as they stayed away from Haraam. 


Our era is not an era where one can stay away (completely) from 
doubtful things. That which is Halaal is obvious and clear, and that 


which is Haraam apparently is considered Haraam and after that, 


oO ayy var 


In other words, between these two, there are some things which are 
doubtful. This means that there is a possibility of it being Halaal also, 
and there is a possibility of it being Haraam also, so regarding those 
things in which there is such doubt, then in such cases for the sake 
of ease, the Ulama have given permission to buy and sell in the sense 
that a person has the choice in these things, in order to continue his 


affairs (i.e. his transactions) with regards to them. 
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However, most certainly this does not mean that the doubt has no 
credibility any longer, because in some cases and places, even today 
the Shari’at gives credibility to the doubt, and there are also many 


matters or affairs wherein the doubt is not given any credibility. 


An example of this is the issue of meat, because now it is being seen 
that just because of the desire to eat meat and because eating meat 
has become so habitual for some people, and because it has become 
necessary for them to eat it even though it’s Halaal status may not be 
at the level where the assumption of it being Halaal is completely 
convincing and overwhelming, but rather the doubt of the meat not 
being Halaal is (in some cases) may be more dominant (i.e. there is a 


greater likelihood of it not being Halaal). 


The matter regarding meat is such that, it is necessary to know that 
the meat of a Halaal animal is regarded Halaal for a Muslim when a 
Muslim slaughterer has slaughtered it in accordance with the 
Shari’at and from the time that it was slaughtered until it has been 
sliced and cut into pieces and then sold in the marketplace, that 
meat should be under the supervision of a Sunni Sahih ul Agida 
Muslim at all times and it should not be out of his supervision at any 


time. Such meat is Halaal for the Sunnis. 


At any stage, if there is doubt that this meat was not under the 
supervision of a Sunni Sahih ul Aqida Muslim, then in such a case the 
doubt has been established and such meat will not be regarded 


Halaal for the Muslim (to consume). 
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In this regard it must be understood, even though the Fatwa is given 
that it should not leave the sight (i.e. supervision) of a Muslim as it is 
the condition for it to remain Halaal, an explicit Juzi’ya (ie. 
particular and specific detail) cannot be found but there are some 


Juzi’yaat from which the law becomes evident. 


From amongst the cases that the Ulama have mentioned regarding a 
hunted animal, one of them is that when a Muslim releases his 
trained dog upon the hunted animal (i.e. the prey) and the dog 
hunts, then the condition which has been set here is that, it should 
make the kill and leave it untouched for its master, without eating 
anything from it. If it ate anything from it (ie. from the hunted 
animal) or the doubt becomes established of a possibility that it did 
eat from it, then such an animal falls under the ruling of the carrion 


and will not be regarded as Halaal. 


Now similarly, just as in the case of Zibah (i.e. when slaughtering an 
animal), the condition is that a Sunni Sahih ul Aqida Muslim or a 
Kitaabi should slaughter it while invoking the Name of Allah, then in 
such a case, if two people jointly sacrificed the animal then it is 
necessary for both of them to take Allah’s name by saying ‘Bismillahi 
Allahu Akbar’ while making its Zibah, and in this case the animal will 
be Halaal. 


If one of them said ‘Bismillahi Allahu Akbar’ and the other said 
‘Bismillahil Masih’, then the animal is not Halaal. If a Muslim and a 
Kitaabi are jointly slaughtering it, then it is necessary that the 
Muslim hears the proclamation of the Tasbeeh (i.e. the proclamation 
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of Allah’s Name) from the tongue of the Kitaabi. It will not be 
accepted if the Muslim said ‘Bismillahi Allahu Akbar’ and the Kitaabi 
remained silent, because this is the same as him taking the name of 
any other except Allah, so just as in this case the animal will be 


regarded Haraam. 


Similarly, in the above-mentioned case (i.e. when the animal or meat 
is out of the supervision of a Sunni Sahih ul Aqida Muslim) it will also 


be regarded as being Haraam. 


This argument has been raised in this issue because the doubt is 
credible in substance, because here the doubt is established based on 
the Kitaabi. In other words, the doubt is that if he did not say 
‘Bismillahi Allahu Akbar’ aloud with his tongue, then it is possible 
that he softly said ‘Bismillahil Masih’, and the Muslim cannot 
confirm that he has taken Allah’s Name, and hence it will be 


regarded as Haraam. 


A similar situation is in the case of the hunted animal. In other 
words, when a Muslim Sunni Sahih ul Aqida releases his animal upon 
the prey and during that hunt an animal belonging to any another 


person which was not part of the hunt joins the hunt. 


An example of one such scenario is where the Kitaabi releases his 
animal (i.e. dog) upon the hunted animal and it cannot be confirmed 
whether he said ‘Bismillahi Allahu Akbar’ or not, or if an animal 
belonging to a Raafdhi, a Hindu, a Murtad (i.e. an apostate) or a 
Deobandi etc. is also part of the hunt, then in this case just as in 
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Zibah, when a Muslim and a non-Muslim are together in it, then the 
animal becomes Haraam, and hence in this scenario the hunted 
animal will also be regarded Haraam. Here also there is the presence 
of a doubt, because here the doubt is counted as being equivalent to 


the actual thing. 


Similarly, if a Muslim planted some sharp object into the ground (i.e. 
such a sickle etc. as a trap), and if an animal is trapped in it and after 
being injured, it flees the trap, then the condition for it to be 
regarded as Halaal, is that the hunter should be pursuing it all the 
time and at no time was he heedless of it, then even if he locates the 
animal after some time (i.e. even if he locates if after one or two 
days) and there is overwhelming assumption that some other animal 
in the jungle has not attacked it or eaten from it, but rather it was 
injured by the same trap or weapon which he had set for it, causing 
it to die, then in this case it is Halaal upon him, otherwise not. 


Hence, this is also regarded as being one of the scenarios of doubt. 


From the above-mentioned Juzi’yaat it can be ascertained that if this 
is the case concerning the dog of the Kitaabi which is a partner 
during a hunt, thereby causing the animal to become Haram (i.e. If 
there is doubt regarding him saying the Tasbeeh) then the position 


of the Kaafir and the Murtad is worse than the animal. 


So, when there is no reliability and credibility with regards to that 
animal, then in the affairs of Deen, and especially based on the 
command that you should only eat that on which the name of Allah 
has been invoked, to rely on the unbelievers and to rely and regard 
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credible the information given by them, or in the case where the 
doubt has been established, the animal will definitely not be 


regarded as Halaal. 


I mentioned this discussion here as a parenthesis because nowadays 
people do not care about the doubt. People are heard saying that, 
although there is a doubt it is still fine and by saying this it becomes 
permissible. (I must say) There is no such thing. In some matters the 
Shari’at has given credibility to the doubt and in some matters to 
make things easy upon the people, no credibility has been given to 
the doubt. 


Translator's Note: Since Huzoor Sayyidi Taajush Shariah » » », has 
mentioned the Zabiha of the Kitaabi (the people of the book), I feel it 
is appropriate to include here a discussion on the Zabiha of the Ahle 
Kitaab which was presented by Huzoor Sayyidi Muhad’dith e Kabeer, 
Mumtaz ul Fugaha Hazrat Allama Mufti Zia ul Mustafa Qaadiri 
Amjadi Qibla. 


The Great Jurist says as follows: 


According to the Holy Qur’an and Hadith, only the Yahood (Jews) 
and Nasaara (Christians) are referred to as the ‘People of the Book’. 
Apart from them, no kaafir in the world can claim to have brought 
Imaan on any Book or Nabi of Almighty Allah (in this sense). There 
has been a difference of opinion amongst the Ulama on whether 


their Zabiha (animal sacrificed by them) is Halaal or not. 
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Most of the Masha’ikh (Learned Scholars) declared their Zabiha as 
Haraam, whereas a few of them have declared their Zabiha to be 
Halaal. The former view is the principle of the Hanafi Madhab and 
the proof pertaining to it is stronger in this argument. Imam Ibn 
Humaam has stated in ‘Fathul Qadeer’, ‘Except in the case of extreme 


necessity, the Zabiha of the Ahle Kitaab should not be consumed.’ 


It is stated in ‘Majma-ul-Anhur’ as follows: ‘The Christians of our 
present day and age openly declare Hazrat Esa ».» the son of Allah 
and we have no dire need for their Zabiha, thus to avoid (their 
Zabiha) is Waajib (Compulsory). Since the Ulama have difference of 
opinion concerning their Zabiha and because there is no consensus 


in this regard, it will be regarded as forbidden to eat.’ 


The difference of opinion of the Ulama is on this condition that the 
slaughter should be in accordance with the conditions of Zibah, 
meaning that all the necessary vessels should be severed and that 
the Zibah must be made only and only in the Name of Allah. Even the 
Zabiha of a Muslim will not be regarded as being Halaal if he does 
not adhere to the proper conditions of Islamic Zibah. How then will 
the Zabiha of the Christians be considered as Halaal? 


The Zibah of the Christians has not been in accordance with the 
Shariah for years, since they neither say Takbeer nor do they 
slaughter it in accordance with the laws of Zibah. They usually 


consume the Zabiha of Muslims. 
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They either strangle the poultry and birds or stab a knife through 
the neck of the sheep, thus not allowing the prescribed vessels to be 


severed. This makes their Zibah unacceptable. 


It is in ‘Fatawa Qazi Khan’ as follows: ‘Christians do not make Zibah, 
but they either strangle the animal or they consume the Zabiha of 


Muslims.’ 


A'la Hazrat » » 2, quoted his personal experience as follows: ‘In Zil- 
Qa’dah 1295 Hijri I saw a ram on board the ship which belonged to a 
Christian from Samur. He was selling the ram for 40 Rupees. I desired 
to eat meat and thus requested to purchase the animal in cash. He 
refused to sell the animal to me but said that I should purchase the 
meat after Zibah. When slaughtering, he stabbed the knife through 
one side of the neck not even allowing the required vessels to be 
severed. I then said that this meat was now as bad as swine and was 
not good enough for our consumption.’ [Fatawa Razviyah, Vol. 8, 


page 331] 


Thus, the Zabiha of Christians of the present age are lacking in this 
regard, thereby making their Zabiha totally Haraam. As for the Jews, 
they too leave out the Takbeer and change the method of Zibah, thus 
even their Zabiha is Haraam. If there is no dire need for the 
consumption of meat, then it is definitely Makruh to consume their 
Zabiha. Another reason for their Zabiha to be Haraam is that many 
Christians of this age have either become Mulhid (heretics/atheists) 
or communists. For further detail, peruse Fatawa Razviyah volume 8, 
pages 329-331. [Discussion By Huzoor Muhad’dith e Kabeer Ends] 
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Huzoor Sayyidi Taajush Shariah » » 2 says, Now (going back to the 
Hadith) it must be noted that in this, there is open refutation of the 
Wahabis, Deobandis and all those who argue against the Ilm e Ghaib 
of Rasoolullah #*. These people argue about whether Huzoor /# was 


given Ilm e Ghaib or not. 


The decision and judgement in this regard is that Huzoor ##* was 
indeed given Ilm e Ghaib and especially that Ilm e Ghaib which is in 
the category of Uloom e Khamsa (The Knowledge of the five unseen 


matters) regarding which there are well known discussions. 


Some say that Almighty Allah did not give the Uloom e Khamsa to 
anybody, because he is the Mafaatihul Ghaib (i.e. with the exception 
of Allah no one else has knowledge of it). 


This Hadith is proving that Allah Almighty gave Huzoor /# the 
Knowledge of the Aw’waleen and the Aakhireen and informed him of 
all that which will happen until Qiyaamah, and this also includes 


Uloom e Khamsa. 


This is part of the knowledge, which is from Uloom e Khamsa as well, 


and concerning Uloom e Khamsa it has been mentioned, 
ECS e Si Les 


And No Soul Is Aware Of What It Will Earn Tomorrow. 
[Surah Luqman (31), Verse 34] 


223 


From His Sacred Position, Huzoor /#* is not just informing us, but He 
sl” is seeing and observing that in the future close to Qiyaamah, 
people will be engulfed by strife and conflict and there will be wars 
and it will become difficult for the Muslims to safeguard their Imaan, 
so people will go to such and such place in order to safeguard their 


Deen (i.e. into the mountains etc.). 


In other words, Huzoor ## is not just saying this, but He /&* is seeing 
them going there, so this is from the proclamations and the signs of 
the Nubuw’wat of Huzoor ##* which is explicit evidence that Him ##* 
giving information about Ghaib (i.e. the unseen) is not merely a 
possibility but it is a reality, because Almighty Allah has bestowed 
this to Huzoor ##* blessing Him 4° with Ilm e Ghaib, and the true 


meaning of a Nabi is, He who informs of the unseen. 
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THE Forty- FirRST SQ9CRED LESSON 


Be 
OPO) Bf S26 sid Fb soF 


endo’ os 


This lesson is a continuation from the previous lesson. I have already 
discussed this Hadith in detail, but I want to explain here the answer 
to a question regarding the connection of this chapter to the 


previous chapter. 


The answer which was given for this was that in the previous 
chapter, the Nuqaba of the Ansaar (i.e. the group leaders) were 
mentioned, wherein it was further cited that they sacrificed their 
lives and their wealth in the love of Huzoor ##, and they left their 


relatives and their beloveds (in the love of Huzoor /#). 


Now this chapter clearly shows that it is the Sunnat of the Ansaar, 
and in fact not only is it the Sunnat of the Ansaar but it is also the 
Sunnat of Huzoor ##* and the Muhajireen that, if such a time comes 
upon you (i.e. A time of strife and corruption) then you should leave 


your motherland and protect your Deen. 


It must be noted that even though Deen e Islam has taught us to 
foster good relations with our families and to strengthen our bonds 


with our relatives, but if in doing so, our Deen does not remain 
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safeguarded, then one will leave his family, he will leave his relatives 
and go to some other place, in order to protect his Deen, and for a 


person to go to where his Deen will be safeguarded is Fard. 


While presenting the annotation of this Hadith, there are some 
beneficial points that need to be made, which will further explain 


how this chapter is connected to the previous chapters. 


It was earlier mentioned that for a person to safeguard his Deen, he 
should isolate or seclude himself (i.e. he should abstain from 
unnecessary socialising with the people). The benefits of this and its 
virtues have been mentioned in the Hadith, and this ruling is for that 
person who does not have the ability to stop the strife, and so this 


command is applicable to him. 


Another important point to note here is that, to abstain from fitna 
(i.e. strife), is necessary upon a person at all times, so whether a man 
has to flee from fitna or remain in his homeland, in all such cases it 
is necessary upon him to only keep communication with and 
socialise with those people who are beneficial to him and those who 
are supportive of him in safeguarding his Imaan, and those who 


assist him in remaining firm on Deen. 


This means that to meet or associate with the ones responsible for 
strife (i.e. the corrupt and deviant ones) is not permissible under any 
circumstance, and this includes the budmazhabs (i.e. the deviants) of 


today. 
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To stay away from them is necessary. We should thus abstain from 
their gatherings and their Mehfils. It has been mentioned in the 
Hadith Shareef that, 


FD soy Sy 


In other words, the one who increases the numbers of any nation is 


from amongst them. 


Hence, one should only attend the gatherings and the Mehfils of the 
Ahle Sunnat Wal Jama’at, so that they may increase their numbers, 
and so that they may be risen together on the Day of Reckoning, and 
through their blessings, they may attain the special closeness to 
Huzoor Sarwar e Aalam /&*, by being blessed with seeing Him ##* at 
the Fountain of Kawthar and becoming worthy of being together 


with them in Jannat. 


Another beneficial point to note here is that which is derived from 
the Hadith e Paak, and the gist of which is that Sarkaar e Aalam #* 


preferred sheep and He /#* regarded it as good source of wealth. 


It must be noted that, every such wealth or property which is free 
from doubt, and in which the expenses are minimal, and the time 
spent is less, are all those things which fall under the same category, 
because together with earning an income, one’s Deen and Imaan will 


also be protected. 
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Thus, it is understood that whichever form of wealth (or property) 
consists of those qualities by which the Deen and Imaan of a person 
is protected comfortably, will be regarded as being in the category of 


that wealth which is good (i.e. beneficial). 


The third beneficial point which becomes evident from this is that, 
to have sheep (goats) is the Sunnat of the Ambia e Kiraam .,.» ””, 


and more specifically it is the Sunnat of Sarwar e Aalam /*. 


It must also be noted that sheep have a quality of humility and 
simplicity, and you will find that its owners usually have the same 


traits in them. 


Therefore, a person who farms sheep with the intention of 
establishing a Sunnah, making it his business by which he can earn 
some wealth, will also be fulfilling the Sunnat, and after attaining 
immense blessings, he will be able to comfortably protect his Deen 
and Imaan and remain steadfast and safe, and he will thereafter also 


be able to earn comfortably. 


Sarkaar e Do Aalam ## said that, ‘Soon a time will come’. This saying 
of Rasoolullah 4 is from the signs of the Nubuw’wat of Rasoolullah 
és, and this is a prevailing example of the Nubuw’wat of Rasool ## 
and this information is from those matters which is understood to be 


from Uloom e Khamsa. 
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The Ilm e Khamsa (i.e. The Knowledge of The Five Things) is about 
when Qiyaamat will be established, when will it rain, what is in the 
womb of a mother, what will a person do tomorrow (i.e. in the 


future), and who will die where. 


From this Ilm e Khamsa, Huzoor ##* gave information of one such 
knowledge by saying that, a time will come when a person will take 
his Deen and Imaan and flee towards the mountains and towards the 
rain catchments, and his most valuable and best wealth (i.e. 


property) will be his sheep. 
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The Narrators of This Hadith 


The First Narrator is Abdullah Ibn Maslama Ibn Qa'nab: His 
epithet is Abu Abdur Rahman and he was from the Haaritha tribe 
and he resided in Basra. Hence, he is regarded as a Basri. He was 


Mustajaabud Da’waat (i.e. when he made Dua it was accepted). 


He reports a Hadith from Imam Maalik =», and from Layth bin Sa’ad 
»»», who is the student of Imam e Azam Abu Hanifa »», So, through 
these Shuyookh of Imam Bukhari ~ » 2, Hazrat Imam Bukhari »». also 


becomes the student of Imam e Azam «2, 


He also heard one Hadith from Shu’ba Ibn Hajjaj. All the 
Muhad'ditheen acknowledged his excellence and nobility, and all the 


Muhad'ditheen accepted him as being a point of evidence. 


He was Dhaabit and a very noble and pious man. Once, when Imam 
Maalik .»» , was informed that Abdullah ibn Maslama Ibn Qa’nab » » = 
had come to visit, who was in fact his student, he said, rise and go 


towards that person who is the best in the world (in that era). 


Both Bukhari and Muslim have narrated from him, whereas Tirmizi 
and Nasa’i narrated from him indirectly. In other words, there is one 
narrator between them and him, and Imam Muslim «»z, also narrated 
from him with a strong Sanad equivalent to that of Hazrat Imam 


Bukhari OM ore 
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He also narrated one Hadith from him in ‘Baab ul At’ama’ which is 
through Abdullah Ibn Humair. He journeyed from this world in 221 
Hijri in Makkah. 


The Second Narrator is Maalik Ibn Anas: In other words, he was 
known as Imaam Darul Hijrah. He was the great Aalim and Mujtahid 


of Madina. 


The Third Narrator is Abdullah Ibn Abdullah Ibn Abdur Rahmaan 
Ibn Abi Sa’sa’ah: His actual name was Umar and he is Ansari, 


Madani and Khazraji. Ibn Hib’ban included him amongst the Thiga 
narrators. He journeyed from this world in 139 Hijri. Bukhari, Ibn 
Majah and Nasa’i narrated his Hadith. There are some varying views 
regarding his name, Ibn Majah etc. mention him as Abdullah Ibn 
Abdullah Ibn Abdullah Ibn Abdur Rahmaan Ibn Abi Sa’sa’ah. 


Khateeb said the correct view is that his name is Abdur Rahmaan Ibn 
Abdullah Ibn Abi Sa’sa’ah.Imam Ibn Madeeni says Sufyan Ibn 
Uyaynah had some doubts about his name, and hence he mentioned 
his name as Abdur Rahmaan Ibn Abdullah Ibn Abdur Rahmaan Ibn 
Abi Sa’sa’ah. 


Daraqutni states that the name which appeared in this Sanad in 
Bukhari is Abdur Rahmaan Ibn Abdullah Ibn Abdur Rahmaan Ibn Abi 
Sa’sa’ah and he (Daraqutni) said that nobody differed with Imam 


Malik ..». regarding this name. 
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However, Imam Aini is not completely satisfied with this. He says 
that in Kitaab us Thiqaat Hazrat Ibn Ab’bas ¥ » ¢, said that Imam 
Malik = » » had a difference with the overall Nas’sabeen (i.e. 
genealogists) and Muhad’ditheen (i.e. Hadith Specialists) regarding 
this name, so he said Abdullah Ibn Abdur Rahmaan Ibn Abdullah Ibn 
Abi Sa’sa’ah. 


The Fourth Narrator is Abdullah Ibn Abdur Rahmaan Al Ansari: 
Nasa’i and Ibn Hib’ban said that he is Thiga. Bukhari and Abu 
Dawood reported his Hadith. His paternal grandfather was made 
Shaheed (i.e. martyred) in the battle of Uhud and he partook in the 
battle of Yamamah, under the command of Hazrat Khalid Ibn Waleed 


ewe and he was martyred there. 


His father died during the days of ignorance. He was killed by Burda’ 
Ibn Zaid Ibn Aamir Ibn Saw’waad Ibn Zafar, and Burda’ later accepted 


Islam and partook in the battle of Uhud. 


The Fifth Narrator is Abu Sa’eed: His epithet is in fact Abu Sa’eed 
and his name is Sa’ad Ibn Malik Ibn San’naan Ibn Ubaid. Others have 
mentioned his name as Amr Ibn Tha’laba Ibn Ubaid Al Jar’rah, whilst 
some others have mentioned his name to be San’naan Ibn Malik Ibn 
San’naan, and his correct name is that which Imam Aini = » z has 


mentioned. 


From amongst his forefathers there was a person by the name of 
Khudra. Abhar was also known as Khudra (i.e. Khudra Ibn Awf ibn 
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Haarith Ibn Khazraj). He is a Khazraji and Ansari and some say that 


Khudra was the mother of Abhar. 


Hazrat Abu Sa’eed Khudri » » z, was very young during the time of the 
battle of Uhud, and he came to join the ranks (of the fighters), but he 
was sent back due to being underage and so he could not partake in 
the battle of Uhud. Afterwards, he partook in twelve battles with 


Huzoor /#. 


He narrated one hundred and ninety-three Ahadith, from amongst 
them, forty-six are Mut’tafaq Alaih (i.e. agreed upon by both Bukhari 
and Muslim); sixteen Ahadith were narrated by Bukhari 
independently and fifty-two Ahadith were narrated by Muslim 
independently. 


He narrated from a huge group of Sahaba, amongst whom are also 
the Khulafa e Raashideen. He also narrated from his father Malik and 
one of his half-brothers whose name was Qatadah Ibn Nu’man; and a 


huge Jama’at of Sahaba have also narrated from him. 


He passed away either in 64 or 74 Hijri in Madina. All the Ashaab e 
Kutub e Sit’ta narrated Hadith from him. It must be noted that 
amongst the Sahaba there is also another person whose name is 


Sa’ad Ibn Malik and his epithet was Abu Waq’qas. 


There is also another Sa’ad Ibn Malik Uzri. He had initially come with 
the delegation of Uzra. 
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Subtleties of The Chain of Transmission 


This entire Hadith was made up of narrators who were Madani and 
in one part of the narration there is Tahdith and in the remainder of 
the narration there is ‘An’ana and one of its narrators, narrates from 


a Sahabi, the son of a Sahabi. 
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THE FORTY-SECOND SACRED LESSON 


BS) 
OF OP PSP ar sProf 


Dendowrul os 


a5 


9 0 PB ya 5p gs 
THE CHAPTER ON THE SAYING OF 
RASOOLULLOAH #, 


I KNOW ALMIGHTY ALLAH BETTER 
(I.E. MORE) THAN ALL OF YOU DO 


1) 37s 98 M6 BBS FF och F CU? YF BF GH 08 ewe GF 
33. gris BF Diyrhs ov hy PAPA IM a ww? 
IPF nec ORE CM Wrst 7 US Pf Sw 


Have ew y 


Sayyidah A’isha v » ¢, reports that whenever Rasoolullah 72% would 
command the Muslims to do something, He ##* would command 
them to do those deeds which were comfortable (i.e. not 
burdensome) upon them (which they could always fulfil). They said, 
Ya Rasool’Allah 2#*! We are not similar to You in appearance. 
Almighty Allah has forgiven your past and future sins (i.e. Allah has 
kept You pure from sins, i.e. You are Ma’soom), so Rasoolullah (# 
became displeased and this was evident on His /&* Blessed Face. 
He /#* said, Verily | Am The Most Allah-Fearing, And | Know 
Almighty Allah Better (i.e. More) Than All Of You Do. 


After the chapter discussing, ‘It Is Part of Deen To Flee From Fitan 
(Strife)’, Imam Bukhari . » set this chapter, and under this chapter, 
Imam Bukhari » » z, mentioned two things, and (as per his habit) 
Imam Bukhari ~ »2, has taken a part of the Hadith which he mentions 
under this chapter, and has used it as the heading to introduce the 


chapter. 
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The connection of this chapter to the chapter before it, is this that in 
the previous chapter Imam Bukhari +», used the heading, ‘It Is Part 
Of Deen To Flee From Fitan (Strife)’, and in this chapter he has 
discussed that Huzoor /# said, ‘I know Almighty Allah better (i.e. 
more) than all of you do’. 


As mentioned earlier, Imam Bukhari » » 2, took this heading from the 
Hadith which he has narrated under this chapter, and thereafter he 


made this claim that, 


In other words, and the Ma’rifat (to know and recognise) is the act of 
the heart. In other words, he is saying that this chapter also explains 
that Ma’rifat is the act (ie. the action) of the heart, and for this 
reason Imam Bukhari « » z, rendered a portion of a verse of the Holy 


Qur’an, wherein Almighty Allah says, 
We oe ve see Z9 a C4 
Re RU CoAgee ne dsl Cds 


However, He Holds You Accountable For The Actions Which Your 
Hearts Have Committed To. [Surah Baqarah (2), Verse 225] 


In this verse, Almighty Allah is saying that, O people! Almighty Allah 


will hold you accountable for the sins which your hearts have 


committed (resolved to). 


237 


From this verse of the Holy Qur’an, comes the evidence for the claim 
that Ma’rifat is the action of the heart. In the said verse, the word 


~<§(i.e. to earn) is an action which is connected to the word heart. 


From this it has become evident that just as the impermissible words 
which are uttered from the tongue are regarded impermissible, 
likewise the determined (impermissible) intention and resolve of the 
heart is also regarded as impermissible, and we will be held 
accountable for this as well. It must be further noted that 


determination (i.e. firm intention), is also the action of the heart. 


Under this chapter, the above-mentioned verse of the Holy Qur’an is 
regarding the ‘Qasm’ (i.e. taking an oath). In other words, Almighty 
Allah is saying that when it comes to taking an oath (Qasam), then 
that which your hearts have intended, and if those things upon 
which your hearts knowingly took an oath, are from the category of 
something in the future, then if one breaks the oath, you will be held 


accountable for it. 


In other words, it refers to the ‘Yameen e Shar’i’ (i.e. that which is 
regarded as a legitimate oath in the light of the Shari’ah). A ‘Yameen 
e Shar’i’ is when a person mentions Almighty Allah or any of His 
Divine Attributes and then takes a Qasam (i.e. an oath) for something 


(or some work etc.). 


In other words, I will do or not do such and such thing in the future. 
Once, he does this, it becomes necessary for him to fulfil that Qasam, 


as long as he did not take a Qasam to do something which is 
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impermissible, and if he took a Qasam to do something 
impermissible, it is necessary for him to break such a Qasam, and the 


Kaffarah (i.e. expiation) for breaking the Qasm will still be applicable. 


Even though in its apparent sense this Ayat e Kareema is regarding 
oaths, but its meaning and implication is general. Hence, the verse 
which proves that one will be held accountable for an oath which 
was taken intentionally and knowingly, also proves that if one makes 
a firm unswerving resolve to do something (i.e. if he is determined to 


do it) then one is also held accountable for that. 


From this it has also been ascertained that the foundation of actions 
(ie. deeds) is Imaan, and Imaan is the affirmation of the heart, 
Hence, that which remains in the heart of a person, becoming firmly 
embedded in it, this is that which is regarded as credible. 


If something contrary to Imaan, Deen and Islam entered his heart 
and passed through the heart (like a thought) and did not become 
embedded (i.e. it did not firmly stay in the heart), then such a thing 


is not regarded credible (i.e. no law applies to it). 


However, if it stays in the heart, then it is the action of the heart, 
and due to that, one becomes accountable. This is proven from a 
Hadith of Huzoor Sarwar e Aalam /#*. Another meaning (i.e. 
interpretation of this) is that if something becomes embedded in the 
heart (i.e. one becomes determined to do it) then one is held in 


contempt for it (if it is a firm wrongful intention). 


239 


The Hadith which proves this is, 


2 IF av. hou ob at wy 


Allah Almighty Has Pardoned My Ummat Regarding Those 
Wrongful Inclinations (i.e. He Has Excused Those Things) Which 
They Only Think About In Their Hearts, As Long As They Do Not 
Mention Them With Their Tongues (i.e. Utter Them) Or Act Upon 
Them. 


Here, it must be noted that acting upon it, refers to the action of the 
heart. In other words, if that thing or word is fixed in the heart (i.e. 
one makes a determined resolve) to carry out such an action 
(wrongful action) or to say such a thing, then a person will end up 
losing his Imaan, if that thing (Allah Forbid) is contrary to Imaan and 


Islam. By holding such a belief will cause a person to lose his Imaan. 


From this, we are able to observe the great competence and the 
Ijtehaadi capabilities (i.e. theological decisiveness) of Imam Bukhari 


»»¢ in Jurisprudence. 


It can be seen that when he made a claim, he proved it from the 
context of a verse of the Holy Qur’an in such a way, that even though 
this Ayat e Kareem is referring to the taking of oaths, he proved from 
it a ruling which is pertaining to Imaan, this being that Ma’rifat is 
the action of the heart, and Ma’rifat is the foundation of Imaan, and 


Imaan is the foundation of all deeds. 
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The connection of this to the previous chapter is that in the previous 
chapter, to flee from strife with your Deen for the sake of 
safeguarding it has been mentioned, and only that person can do 
this, who is strong in Deen, because this necessitates being strong in 
your Deen, and the foundation and basis of Deen is Ma’rifat, and it 
shows that Deen is Imaan and Ma’rifat is Imaan, and it has also been 
proven earlier from the Ahadith e Mubaarak that, Muhammadur 


Rasoolullah /# is the ‘Soul of Imaan’. 


The connection between both chapters is that both things 
necessitate each other. This is why after the chapter on fleeing from 
strife with your Deen, he brought this chapter, and he set the 
chapter under the heading ail suit. 


In other words, the greatest and highest excellence and status in 
Ma’rifat is for Muhammadur Rasoolullah “%, because He /#¥ is the 
soul of Imaan and Imaan itself, and it is through Him ## that all in 
the Ummat receive this Ma’rifat, and the guidance to do virtuous and 
blessed deeds, and Muhammadur Rasoolullah /# is the one who 
blesses the Aw’waleen and the Aakhireen with these blessings, so be 
it from the Aw’waleen, Aakhireen or be it this Ummat, there is none 
until Qiyaamat who knows Almighty Allah more than Muhammadur 


Rasoolullah /#¥. 
This is what meticulously connects this chapter to the previous one, 
and even though it was a hidden connection, but Alhamdu Lillah, 


that connection has become apparent here. 
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Imam Aini »» 2, had explained this in his style, and I have explained 


this here in my own style. 


Another connection which is a bit distant and not as close as the one 
just mentioned, is that Imam Bukhari » » z, presented this Hadith 
under ‘Kitaab ul Imaan’, and you will remember that in Kitaab ul 


Imaan he had initially said, 


P3979 ds J? WS 


In other words, Imaan is synonymous with both Qawl and Fe’l (i.e. it 
is synonymous with both, statements and actions), and it sometimes 


becomes more and sometimes becomes less. 


Now, the connection of this chapter to the previous chapters is also 
in this sense that the Beloved Nabi /# said, ‘I know Almighty Allah 
better (i.e. more) than all of you do’, and it is this very knowledge 


(i.e. Ma’rifat), which is Imaan. 


Hence, it has been ascertained that, Imaan increases and also 
decreases (i.e. it becomes stronger and weaker as well), and the 
strongest and the greatest Imaan is that of Huzoor /“#* and the 
foundation of (the Imaan) and Ma’rifat of everyone else. This will be 


explained further as we progress with this discussion. 
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Here, another discussion which is presented is from Imam ul 
Haramain, who says that there is consensus and agreement that, the 
Ma’rifat of Almighty Allah is Waajib (i.e. compulsory) upon all 


intelligent (i.e. sane) people. 


We are Hanafi, and the demand of us being Hanafi is that whether 
the matter is one of creed (i.e. related to our beliefs) or any other 
matter, we will state it in accordance and with reference to our 


Imam Azam Abu Hanifa » » 2, 


So, what Imam ul Haramain has said, he has indeed said, but what 
Imam Abu Hanifa » »,, has said is the same, but he said it in an 
exceptional and a more beautiful manner. He says, If Almighty Allah 
had not sent anyone (i.e. if He had not sent any Nabi), then still the 
Ma’rifat of Allah would still have been Waajib upon the intelligent 
(i.e. those with sense and rationality), by way of their intelligence 


(i.e. sense). 


Now on the discussion of Ma’rifat, the question arises as to what is 
the first of the compulsory things, and in this regard some have said 
that the first amongst the compulsory things (i.e. amongst a person’s 
first essential Religious duties) is Ma’rifat, and others have said that 
the first amongst the compulsory things (i.e. amongst a person’s first 


essential Religious duties) is to strive to attain this Ma’rifat. 


However, some others have said that the first amongst the 
compulsory things (i.e. amongst a person’s first essential Religious 
duties) is based on Nazr o Istidlaal (i.e. the science of speculative 
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reasoning and deduction), and the guidance in this, is that the first 
compulsory duty based on striving to attain Ma’rifat and on the basis 
of the Khitaab (i.e. the address) is this that, the thing which Almighty 
Allah made Mukhatib (ie. addressed) is what is the Awwal e 
Waajibaat (i.e. amongst a person’s first essential Religious duties) for, 
Almighty Allah says, 


So Know, That There Is None Worthy Of Worship Except Allah 
[Surah Muhammad (47), Verse 19] 


This is in accordance with those who say that Awwal e Waajibaat is 
Ma’rifat. Also on many occasions the action is mentioned, but 
striving (i.e. intending) to achieve the action is what is meant. Here, 
when Almighty Allah commanded that He should be known (i.e. it is 
known that there is none worthy of worship except Allah), then in 


this, the intention and striving to know about Allah is also included. 


In other words, make an attempt and strive to know that there is 
none worthy of worship except Allah. This is in accordance with 


those who say that the Awwal e Waajibaat is to strive and intend to 
know. 


Based on Nazr o Istidlaal, this Ma’rifat is that which is regarded as 
Mawgquf, then for them is the science of speculative reasoning and 


deduction. 


244 


Grammatical Analysis 


Further, with regards to the chapter heading. Imam Aini » » 2, says 
that in ti Job the Idhaafat (the connection between both) is fixed. 
In other words, it is in this manner that the word Jb is Mudaaf 


pw seeche atl ro aI 35 is Mudaaf ilaih. 


Further, Ul JS OL is Marfw’ and it is the Khabar (Predicate) of the 
Mubtada Mahzoof (Concealed Subject). Followed by it is the Maqoola 
of the Qawl, which is sLezii. In other words, that which the Nabi 4 
said is the Maqoola, which is #.ccicil know Almighty Allah better 
(i.e. more) than all of you do’. 


If we analyse this then tf is the Mubtada (the subject), s¢tfis the 
Mudaaf and together with the Mudaaf ilaih it is Khabar (the 


predicate), and «il, is its Sila (i.e. the relative clause). 


So now on the Taweel of Mufrad, this sentence and Magoola has 


become Maf ool Bihi (i.e. the object of the verb) in the accusative 


form of the Qawl. Now after this is (iii (j2553,2c 8's. 
The question here is that what is this annexed or connected to? It is 


said that it is Ma’toof to the Qawl, and it is not Ma’toof to the 
Maqoola. It is obvious that it is this which is Magoola of the Qawl. 
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If it is taken to be Ma’toof to the Maqoola, then in Tarkeeb the 
Ma’toof and Ma’toof ilaih together would become the Mudaaf ilaih. 
In other words, they will become the Magoola of the Qawl (ie. the 
word of the Nabi 44%) and (this cannot be) because the Nabi /#% did 
not say AH 3 5,205 fs, but Nabi #% said, dlhpccid, Further it must be 
noted that it can be read as %,z<jié/sand on the basis of Ijtinaab it can 


also be read as % si1d15. 


Now, in this Hadith, why did Huzoor Sarwar e Aalam /# say, Li 
a? Before going further it must be noted that in all these narrations 
the words alheceiet have been mentioned, but in one narration it has 


been mentioned as sthasgitt, 


It must be noted that the meaning of both is basically the same. The 
only difference is that Ilm (i.e. knowledge), is regarded as the 
knowing of the combination of information, and Ma’rifat is 
connected to the elucidation of knowing. This difference has been 
made by the Mutakal’limeen (The Specialist Speculative 


Theologians) and it is also evident from the lexicons. 


Why did Huzoor ##* say this to the Sahaba? It is mentioned with 
regards to the Sahaba that they had immense hunger for doing good 
and virtuous deeds, and in this regard they attempted to do more 
than what Huzoor ##* did (i.e. more than what they saw Huzoor (# 
doing or more than what He ## ordered them to do), and Imam Aini 
wrote that they wanted to try and do more than Huzoor ## in doing 


virtuous deeds. 
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I am translating what he said with these words, it apparently seemed 
like they wanted their Amal (i.e. their deeds to be more), and Allah 
Forbid, there was no intention or aim of showing any disrespect to 
Huzoor /#", in doing so, but they felt that Huzoor /#* did not have any 
need for doing as many virtuous deeds, because Almighty Allah has 
made Huzoor #4 Ma’soom and Almighty Allah gave Huzoor ## the 
glad-tidings that He ##*is Maghfur (i.e. pardoned and without any sin 
from before). The Sahaba .,7" sy, knew this and they felt that they 


were the ones in need of doing as much virtuous deeds as possible. 


It was also the manner of Sarkaar ##* that when He 4 commanded 
anything, He “&* would give special consideration to this. He ## 
would thus command such an Amal (i.e. practice or deed) which is 
moderate in nature (i.e. not too difficult or too simple to fulfil). The 
other thing which He #&* always considered was that it should be 


such an Amal which the people could do regularly (i.e. consistently). 


It is mentioned in the Hadith that whenever Huzoor ##* commanded 
something, He #&* commanded such an Amal which could be done 
consistently and regularly. In the apparent sense, it seems that He ##* 
used to give such a command which they had the strength to fulfil, 
but this is not what is meant. What it means is that He 4 would 
command such an action which was of moderate nature, and it was 


such an action which they could always fulfil. 


Here, it should be noted that here ;4;<{14 is Jumla e Shartiyah (ie. it is 


a conditional sentence commencing with a conditional term). 


247 


In some narrations it has come as Cris ky Seth ¢ oe Fe sal 3, In other 
words, the word #s4/ is not repeated, so in this case it becomes the 


Jumla e Shartiyah, and _é is its Jawaab (i.e. response). 


However, in this narration, Imam Bukhari » » 2, narrated it with the 
word asi being repeated, so in this case gsi 1) is the Jumla e 
Shartiyah, and ja sal is its Jawaab (i.e. response). So, in this case what 
does ,ilg become? It is said that ,is here is Jawaab e Thaani (i.e. the 


second response). 


When Huzoor ## gave the people such a command in which they 


could be consistent, they would say, 


We Are Not Similar To You In Appearance 


Know! that these were Sahabi, and not Wahabi! In other words, they 
used to say, Ya Rasool’Allah ¢-#*! Our appearance and Your 


appearance is not the same (i.e. we are not like You in any way). 
In other words, we are not similar to You even in appearance. 


Apparently You look like You are a human like us, but this is only in 


looking (i.e. in what we see), otherwise you are such a human that, 
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Allah Ki Sar Ta Ba-Qadam Shaan Hai Ye 
In Saa Nahif Insaan Wo Insaan Haii Ye 


Qur'an To Imaan Bataata Hai Inhen 
Imaan Ye Kehta Hai Meri Jaan Hain Ye 


From His Sacred Head To Sacred Feet, 
The Manifestation Of Allah Is He 


A Human Not Like Ordinary Humans, 
But That Most Unique Human Is He 


The Glorious Qur’‘an Announces, That Indeed Imaan, Is He 
Imaan Proclaims, That In Fact, My Soul, Is He 


Their Imaan used to proclaim that, this personality whom we are 
seeing only appears to be similar to us in appearance, and this is 
because of what is apparently visible to us, but the reality is that His 
és” humanly appearance is also unlike ours. In other words, He (4 is 


peerless in every way. 


As for the words which followed, ‘Indeed Almighty Allah has 
forgiven your past and future sins’ (in other words, Allah has kept 
You pure from sins, i.e. You are Ma’soom), they mentioned these 


words which are in the Ayat e Kareem for the sake of benediction. 


Concerning this verse, many people have misinterpreted it, and the 
same happened with Ghulam Rasool Sa’eedi Saab in Sharh Sahih 
Muslim, and following his style, his associate Abul Khayr Muhammad 
Zubair criticised Aala Hazrat » » 2 and both of them said that the 
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translation which Aala Hazrat = » » did of this Ayat e Kareema is 


rationally and factually doubtful (i.e. incorrect). 


Let us examine Aala Hazrat’s translation. Aala Hazrat .»= translated 


it as follows: 


22 8 af AiA| Aa SIO 

Ee Es3aulessl) 
ss yi 
: 


a7- pve eee y a >_4 
FOSS Fe 1 NS ath) U ak) 


Indeed, We Have Given You A Clear Victory, So That Allah May 
Forgive Because Of You, The Sins Of Those (Who Came) Before 
You And Those (Who Will Come) After You. [Surah Al Fatha (48), 
Verse 2] 


Here they made this claim that this translation (of Sayyidi Aala 
Hazrat »»~) is rationally and factually doubtful (i.e. unconvincing). 
From this, what was in their hearts became evident. In other words, 
they feel that it is Huzoor ##* Himself, who is being addressed, and 
they said also that the Sahaba . 7 2 » 9», also felt that the sins of 
Huzoor /#* have been forgiven, and the same is in the verse, that the 


sins of Huzoor /#¥ were forgiven. 


Now I want to ask (about the situation) before Nubuw’wat. In other 
words, before a Nabi comes (i.e. before the announcement of 
Nubuw’wat), there is no Shari’at (which is active), and when there is 
no (active) Shari’at, then how can any sin be imagined and 


contemplated? The answer to my question should be given! 
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When the Nabi had not come and the Shari’at had not descended, 
then before the coming of the Shari’at and before the station of (the 
announcement of) Nubuw’wat, can there be any sin? (Mufti Aashiq 
Husain Qibla is present during this session and answers that it 


cannot happen). 


Huzoor Sayyidi Taajush Shariah » » » continues this discussion and 


says, The Holy Qur’an itself announces; 


Z G 
a 7o% 07 


‘3 7 Z Sy re 4v 
Vy 5 ME GEC ae BLAS 


And We Will Not Punish (Any Nation), Until We Have Sent A 
Rasool [Surah Al Isra (17), Verse 15] 


And in this verse which is being discussed, the Holy Qur’an is saying, 


4 | eZ 


4\ 2% 5 Ua Gale 
53 Ge 1 


In other words, Your sins before Nubuw’wat and after it; so this 
manner of address is clearly showing that what is being said is that, 


We have made You Ma’soom from sins. 


In other words, you have not and cannot commit any sins (i.e. 
forgiven here means kept you pure from sins), and We have blessed 
You with a Special form of Maghfirat, which is different from the 
Maghfirat of the ordinary humans. 
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The Maghfirat of the ordinary humans is that when they committed 
sins, we concealed their sins (i.e. forgave them), and Your Maghfirat, 
and the Maghfirat of the Ambia is this that, We have placed a barrier 
for the Ambia and Sarwar e Ambia /##, this barrier is between them 
and the sins, and it is thus impossible that a Nabi may commit a sin 
before Nubuw’wat or after Nubuw’wat (i.e. before the announcement 


of Nubuw’wat or after). 


Now, concerning the translation of Aala Hazrat +» », let it be said 
that instead of translating this verse in the apparent sense, due to 
which an objection may arise from the apparent literal translation 
on the Agida of the Ahle Sunnat, he translated the verse in an 


explanatory manner. 


In doing so he was justifying the true meaning from an elucidation 
which Hazrat Imam ‘Ata Khorasaani had presented, and he showed 
that the letter ‘Laam’ here is Sababiya (i.e. the letter Laam which 
comes to show causation), meaning that it comes for Illat (i.e. to 
show cause), and the Kalaam is not in the literal context, but it is 


figurative. 


In other words, Almighty Allah has placed Huzoor Sarwar e Aalam 
és? at the Station of Intercession, and Almighty Allah has blessed Him 
ex with such a Grand Power of Administration, that Almighty Allah 
figuratively referred to the sins of those before and after as Huzoor’s 


és¥ sins, otherwise in reality, Huzoor /#¥ has no sins at all. 
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Hence, here Aala Hazrat . » 2, presented this explanatory translation 
for the protection of the Aqida of the Ahle Sunnat, and these people 
ended up saying that his translation is rationally and factually 
doubtful (i.e. incorrect), whereas this explanation and elucidation is 


from Hazrat Sayyiduna Imam ‘Ata Khorasaani +», 


It must be stated that even on the first explanation the honour and 
integrity of Huzoor Sarwar e Aalam ## is clearly visible, because 
there are no sins before Nubuw’wat (i.e. before announcement of 


Nubuw’wat). 


Hence, this word has come in this sense that, You have been kept 
pure from sins before and after, and hypothetically speaking if there 
were any sins (which there were not) then too, we have forgiven 


them in advance. 


This, is a manner of love, to show the Belovedness of Huzoor /#* in 
the Court of Almighty Allah, which clearly proves the Belovedness of 
Huzoor /#, yet these people have attributed and presumed this to 


mean the sins of Huzoor Sarwar e Aalam /#¥. 


They then connected this to the Sahaba (by way of what they said in 
the Hadith), whereas the Sahaba e Kiraam 7" 3.» y, only said this as 
a form of benediction to say that this is what was mentioned in the 
Holy Qur’an (i.e. we can never be like Huzoor ##* for Huzoor (#¥ is 


free from any sins and is Ma’soom). 


253 


Otherwise, the belief and word of the Sahaba e Kiraam 247" 6 wy, iS 


already clear from the words, 


We Are Not Similar To You In Appearance 


In other words, you are unique and peerless and You are not like us 
in any way, for Almighty Allah has made You Ma’soom from sins 
from before. As for their zest and passion to do more virtuous deeds 
when mentioning Nabi 4#* was just something that seemed like they 
were trying to do more (than Huzoor /#*), because their station is 
such that it is impossible that the Sahaba thought that they could 


supersede Huzoor ##¥ in any way. 


From this (narration) it becomes evident that the Sahaba e Kiraam ,» 
\? 35 »were made to say such a statement, within numerous veils, 
and not explicitly, so that (in the future) it could serve as refutation 
for Nanotwi Saab, because in Tahzeerun Naas, Nanotwi Saab said 
that, ‘The Ambia are superior to the Ummat in knowledge; and as for 
Amal then sometimes the Ummat outwardly become equal and even 


supersede them’. 


The word outwardly here is very apparent. In other words, how can 
the Ummat ever supersede the Nabi in deeds? As, whatever the 
Ummati does, it is necessary that the virtuous deed is in accordance 
with the Sunnat of the Nabi, and that it should be accepted in The 
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Court of Almighty Allah, and only then will it be regarded as being 
Amal e Saleh (i.e. a virtuous deed); otherwise it will not be 
considered as being a virtuous deed. Therefore, in order to refute 
such people (and views), this outwardly zest and desire of the Sahaba 


was exhibited, so that these Wahabis are refuted (in future). 


It must be further noted that Huzoor Sarwar e Aalam /#¥ in a sense, 
stopped them from saying this. In other words, Huzoor /#* did not 


directly reject what they said, but He /#* responded by saying, 


Save 5 Say 


Verily | Am The Most Allah-Fearing, And | Know Almighty Allah 
Better (i.e. More) Than All Of You Do. 


When the Sahaba would say this, Huzoor 4 would become visibly 
upset, and the signs of Him /#* being upset (i.e. displeased) would 
become visible on Huzoor’s #* Blessed Face, and then Huzoor ## 


would say, 


Verily | am the most Allah-Fearing, and | know Almighty Allah 
better (i.e. more) than all of you do. 


In other words, (Huzoor ##* was saying to them) that leave alone 
superseding Me in Amal (i.e. virtuous deeds); it must be noted that 


the soundness and validity of deeds is dependent and based on the 
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soundness of knowledge and Ma’rifat, and I have been blessed with 
the greatest portion of Ma’rifat, which is from the power of 
Knowledge. So by saying :G&i He #* pointed towards His 
greatness in Knowledge, and by saying ;&i He #* showed that this 


is from the power of Amal. 


In other words, He “&* pointed out that when the greatest share in the 
Ma’rifat is mine, so at a greater extent, My power of performing 
virtuous deeds is also more (than all of you, just as I know Allah 


better than all of you). 


By saying ei He #&* was saying, I am the most Allah-Fearing, (i.e. 
the most pious), the one who does the most virtuous deeds, and I am 


the one who knows Almighty Allah more than anyone else. 


Hence, leave alone this Ummat, there is none in the Aw’waleen or 
the Aakhireen (i.e. in anyone from the past or until Qiyaamat) or 
even amongst the Ambia and the Mursaleen, who has such greatness 
in knowledge and the power of doing virtuous deeds either equal to 


or more than Muhammadur Rasoolullah -. 


Almighty Allah blessed Huzoor /#* with such a Station of Irfaan (i.e. 
Mystical Awareness), that By Allah! Almighty Allah has not given 
this level of Mystical Awareness of His Divine Being and His Divine 


Attributes to any other. 
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The grand power of performing virtuous deeds which Almighty 
Allah has given Him # has not been given to anyone else, and Allah 
Almighty has not made any human as perfect as He has made Huzoor 
Sarwar e Aalam /##¥, and so there is none like Him /#* in this world 


and in the entire creation. 


Allah Ki Sar Ta Ba-Qadam Shaan Haif Ye 
In Saa Nahif Insaan Wo Insaan Haii Ye 


Qur'an To Imaan Bataata Hai Inhen 
Imaan Ye Kehta Hai Meri Jaan Hain Ye 


From His Sacred Head To Sacred Feet, 
The Manifestation Of Allah Is He 


A Human Not Like Ordinary Humans, 
But That Most Unique Human Is He 


The Glorious Qur’‘an Announces, That Indeed Imaan, Is He 
Imaan Proclaims, That In Fact, My Soul, Is He 


I would now like to present a few important points which can be 


noted from this narration: 


1. From the manner of address of Huzoor Sarwar e Aalam /## (in this 
Hadith), it is clear that when the Sahaba e Kiraam 27" » sy, said that 
Almighty Allah has blessed You with Maghfirat and Allah has made 
You Ma’soom from sins, and we are more needy of virtuous deeds, 


Huzoor ## did not directly reject what they were saying. 
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From this it becomes evident that a pious person ascends the 
spiritual ladder of success and reaches great heights of virtue 
through these virtuous deeds, and this allows him to progress 


spiritually. 


2. It is more virtuous for Ibaadat to be of a moderate nature. In other 
words, it should not be too strenuous and it also should not be too 
comfortable. It should also be a form of Ibaadat which is kept 
consistent, and it should not be something where a person becomes 


worn-out and leaves it. It has been mentioned in the Hadith, 


Spy w IMMA 


The Most Beloved Deeds By Allah Are Those Which Are 
Consistent, Even Though They May Be A Few [Bukhari] 


3. From the response and answer of Huzoor Sarwar e Aalam 2# that 
a pious person, no matter how grand a station of acceptance he may 
have reached, it is necessary and emphasised that he should 
continue striving to earn virtuous deeds, and he should not rely on 


his status, and stop progressing (spiritually). 


4. If there is a real need and there is benefit (to the Deen or the 
people), then it is permissible for a person to mention his status and 
praise himself, just as it is the case in this Hadith, and just as it is in 


the verse of the Holy Qur’an when Hazrat Yusuf »».» said, 
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fbb Be Sh 291 8138 Je Het 


Yusuf Said, Assign Me (Control) Over The Reserves Of The Land, 
Undoubtedly, | Am (A Suitable) Protector And (Reliable) 
Guardian, [Surah Yusuf (12), Verse 15] 


So, this further proves that if the need arises and the situation calls 
for it, then to reveal your status and praise yourself in the presence 


of the people is permissible. 


It is also from the same category that now and then a person 
introduces himself or speaks about himself as a means of being 


grateful for the bounties of Allah upon him. 


However, it is better for a person to conceal the virtues and the 
special excellences which Almighty Allah has bestowed upon him, 
because sometimes in publicising it and exhibiting it, that special 


excellence and blessing is taken away and he loses it. 

Further to this, not only is it better for a person to conceal this, but 
in his inner-self he should not feel that I am doing something very 
virtuous, or that I have been given this excellence and I am more 


superior or greater than such and such other person. 


I saw an amazing Hadith of Huzoor Sarwar e Aalam /¥ in this regard. 
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Hazrat Noorud’deen Haithami » » 2, recorded this Hadith in Majma’uz 
Zawa id that Huzoor ## said to His 4#* Chosen Khaadim Hazrat Anas 
»» » that, be first in making Salaam to those whom you see on the 
road, and do not think that you are superior to the person whom you 


see, but think that he is more superior than you. 


He /#¥ then says, GxwwWls; (i.e. and that is My Sunnat), and whosoever 
acts upon My Sunnat aeJi gw he will be with Me in Jannat. So tell 


me, who is more exalted and greater than Huzoor ##*? But this is the 


humility of Huzoor /#, that is why He /#* said that this is My Sunnat. 


He ##* said this to educate the Ummah, so that people like us 
understand that you should not wipe out the virtues which you have 
received by thinking of yourself as superior in your heart and by 
thinking that you are somebody, but rather you should conceal it to 
such an extent, that leave alone the people becoming aware of it, 


even your nafs (i.e. your inner-self) should not become aware of it. 


5. From this, we have also realised that Huzoor ## is complete Mercy 
and full of Compassion, but this too is from the compassion and the 
signs of the love of Huzoor ## that when He /#* observes any strife 
or shortcoming of the Ummah, or if He ##*sees any such thing in the 
Ummah which could be a means of them being harmed, then it is not 
for His #* personality, but because it is something which is not in 
accordance with the Shari’ah, He ##* would become upset and 


displeased. 
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6. From this it is also apparent that Huzoor /#* loves His 4 Ummah 
dearly and is immensely compassionate towards them. This is why 
Huzoor /#% commanded the Ummah to perform such acts which they 


are able to do and that which they can do consistently. 


7. We are also able to observe in this narration the zest and the 
hunger of the Sahaba e Kiraam .-4#" 3.» 2, to do virtuous deeds, and 
how they were attracted towards performing virtuous deeds. They 
always wanted to be amongst those who performed the most 


virtuous deeds. 
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The Narrators of This Hadith 


We will now briefly discuss the narrators of this Hadith. This Hadith 


has five narrators: 


The First Narrator is Muhammad Ibn Abu Abdillah: This is in fact 
his epithet. His name is Muhammad Ibn Salaam Ibn Faraj Silami. He 


was the freed slave of the Silam tribe. He is Bukhari, Baikandi. 


The Second Narrator is Abu Muhammad Abdah Ibn Sulaiman Ibn 
Haajim: He is Kilaabi and Kufi. Some have said that his name is 
Abdur Rahmaan and Abdah is his title. He heard Hadith from a group 
of Taabi’een, amongst whom are Hisham and A’mash. Great Imams 
such as Imam Ahmed Ibn Hambal - » 2 and others have heard and 
narrated Hadith from him. Ahmed said that he is Thiqa and even 
more reliable than Thiga. Hujari said he is Thiqa and a pious 
personality, and had in-depth knowledge of the Qur’an. He passed 
away in either Jumada Al Ula or in Rajab in 188 Hijri. All the A’imma 
e Muhad’ditheen (i.e. Bukhari, Muslim, Tirmizi, Nasa’i, Abu Dawud 


and Ibn Majah) have reported his Hadith. 


The Third Narrator is Hisham Ibn Urwah: He is from amongst the 


noble Taabi’een. 


The Fourth Narrator is Urwah Ibn Zubair: He is also from amongst 


the noble Taabi’een. 
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The Fifth Narrator is Hazrat A’isha Siddiga  » 3: We have already 
explained Hisham, Urwah and Hazrat A’isha Siddiga in the Kitaab 
Bad’ul Wahi. 


Subtleties of The Chain of Transmission 


It is from the subtleties of this Hadith that from amongst the 
narrators of this Hadith, one narrator is a Bukhari, who is 
Muhammad Ibn Salaam, and there is one person who is a Kufi and 
that is Abdah, and the remaining narrators, Hisham, his father 
Urwah, and Hazrat A’isha ¥ » ¢, are all Madani. So this Sanad is made 
up of Madani, Kufi and Bukhari narrators. Imam Bukhari » » » 


narrated alone (i.e. individually) from Muhammad Ibn Salaam. 


There is Tahdith, Ikhbaar and ‘An’anah in the chain. In the beginning 
it commences with Sx 23 (8% so this is Tahdith, and then it was 
said, uz 643i so here there is Ikhbaar, and then thereafter it was 


stated, 22:6 24 agli .l4a3 so here there is ‘An’anah. 
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THE FORTY- THIRD S9CRED LESSON 


Be 
PS fr Sr sed  sPsuk 


wend yerud ys 


The Hadith was discussed in detail in the previous lessons. After the 
lengthy discussion on the Hadith, I presented a brief introduction to 
the narrators of the Hadith. 


The first personality whom we spoke about was Hazrat Muhammad 
Ibn Salaam. There was some important information pertaining to 
him which I did not manage to present in the previous lesson. I will 
present that here and then discuss the next Hadith which Imam 


Bukhari «+». has mentioned in his Bukhari. 


Coming back to Muhammad Ibn Salaam « », Imam Aini has said that 
Salaam is with the Takhfeef e Laam (i.e. it has no Tashdeed on the 
letter Laam), and it is this which is correct, and Muhammad Ibn 
Salaam himself presented the word Salaam here with the Takhfeef e 
Laam, and he explained that it is with Takhfeef and not with 
Tashdeed. It is said about him that he heard Hadith from Hazrat 
Sufyan Ibn Uyaynah . » and Hazrat Abdullah Ibn Mubaarak » » », 
One important point to note here is that Hazrat Abdullah Ibn 


Mubaarak is a student of Imam Abu Hanifa .», in Hadith. 
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He was very loyal to Imam Azam Abu Hanifa . » 2 and honoured him 
immensely, relying on him. He praised Imam Azam » » » immensely 
and this can be found in Manaaqib e Imam Azam and in Durr e 
Mukhtar, in the section where the excellence of Imam Azam +», has 
been mentioned. Those stanzas which he mentioned in praise of 


Imam Azam are very well-known. 


It must be noted that Muhammad Ibn Salaam is from amongst the 
Shuyukh of Imam Bukhari =» 2 and he heard Hadith from Hazrat 
Abdullah Ibn Mubaarak, so Muhammad Ibn Salaam is the Shaykh of 
Bukhari, and Abdullah Ibn Mubaarak »} » :, is the Shaykh of Shaykh e 
Bukhari, whereas the Shaykh of Abdullah Ibn Mubaarak. » » is Imam 
e Azam » » », so from at least two intermediaries Hazrat Imam 
Bukhari . » 2, has become the student of our Imam Azam Abu Hanifa 


BD hye 


Aala Hazrat Azeemul Barkat ~». proved in his Anwaar ul Mannan 
through numerous intermediaries that Hazrat Imam Bukhari » » », is 
the student of our Imam Azam . » s, 1 cannot remember the details 
now, but if I get the opportunity, I will have Anwaar ul Mannan read 


to me, and then I will present those details to you. 


Numerous great Muhad’ditheen and Huf'faz e Hadith narrated 
Hadith from Hazrat Muhammad Ibn Salaam » » 2, such as Hazrat 
Imam Bukhari » » . I also mentioned earlier that Muhammad Ibn 


Salaam is alone in the narrators of Bukhari. 


265 


In other words, Imam Bukhari . » 2 is distinguished in this sense from 
the other compilers of the Kutub e Sit’ta, because Imam Bukhari - » », 


narrated from him, whereas Muslim etc. did not narrate from him. 


It must be further noted that in acquiring knowledge he spent either 
forty thousand dirhams or dinars, and he also spent approximately 
the same amount in spreading this knowledge. It is mentioned that 
he would go to the sessions of the great scholars so that he could 


listen to Hadith from them. 


He said that he had also met Imam Malik »» but did not get to listen 
to Hadith from him. Imam Ahmed bin Hambal » » » used to respect 


him. 


It is from the trustworthiness and Amaanat of Imam Muhammad Ibn 
Salaam . » » that he says, I have knowledge of (i.e. I know by 
memory) more than four thousand Maudu narrations, (i.e. false and 
fabricated narrations), and he mentioned this clearly and did not 


narrate any of these narrations. 


He only narrated those Ahadith which are attributed to Huzoor 
Sarwar e Aalam ## as being sound and with unbroken narrations. He 
journeyed immensely in search of Ahadith and this is well-known 
about him. He has written on numerous sciences of knowledge. He 


journeyed from this world in 225 Hijri. 
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wep DEP STA poh Sof AM 


THE CHO9PTER THAT ONE WHO HOTES TO 
RETURN TOWARDS KUFR (QFTER 
BECOMING f MUSLIM), LIKE HE HATES 
BEING PUT INTO THE FIRE, IS FROM 
IMOMAN 


I would now like to discuss the next chapter and the Hadith which is 
under this chapter. Imam Bukhari now sets a new chapter which he 
titled with the words, 


ED or 1 sy ed B asp g of YW 


The chapter that one who hates to return towards kufr (after 
becoming a Muslim), like he hates being put into the fire, is from 


Imaan: 


18) PF oF wh 2 BF WB YF LY 8 U7 GOR 
6B OA Bris i 98 OF grep He 385 03 SF Cah 98 Ms ao? 
Ped cay sity DP 355) heh am ah ond CH hy 
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Sulaiman Ibn Harb Narrated to us a Hadith. He says, Shu'ba 
narrated to us a Hadith, who narrated it from Qatadah, who 
narrated it from Hazrat Anas . » ;, who narrates from Nabi “3 
that He 4 said, he who possesses these three things (qualities) 
will taste the Sweetness of Imaan: 


1. The one to whom Allah and His Rasool 44% are more beloved 
compared to anything else. 


2. The one who loves a servant (of Allah), and does not love him, 
but for the sake of Allah. 


3. The one who hates to return to kufr after Allah has removed 
him (safeguarded him) from it, like he hates to be put into fire. 


It must be understood here that him hating returning towards kufr 
is a trait which is from the branches of Imaan and this is one of the 


greatest branches. 


When looking at this Hadith which Imam Bukhari » » » has brought 
under this chapter, it seems that based on its meaning, 
this Hadith has been repeated. However,if one studies it 


carefully, you will find that it is not a repeated narration. 


(As mentioned previously) It is the style and habit of Hazrat Imam 
Bukhari » » » that when he mentions a Hadith and brings it under 
different chapters, then sometimes he sets the chapter based on the 
meaning which is derived from the Hadith, thereby setting that 
meaning and context as the chapter heading, while at other times he 
takes a portion of the Hadith and makes it the chapter heading. 
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You will notice that here the Hadith is the same which passed 


previously, 


Pap spr x03 Sy Csi 


In other words, he who possesses these three things (qualities) will 
taste the sweetness of Imaan. Previously Imam Bukhari »»» had set a 


chapter under the heading, 


OM“) oo97 CAL 


From this it can be seen that in that previous chapter he mentioned 
those words which are the opening statements of the Hadith, and in 
this Hadith, he has taken the second portion of the Hadith and made 
it the chapter heading, and in doing so, he named this chapter, 


sep OEP geod © peti got xn 


The Chapter that One Who Hates To Return Towards Kufr (After 
becoming a Muslim), Like He Hates Being Put Into The Fire, Is From 


Imaan. 
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So, what he did here is that he took these words of the Hadith and 
then after it said, 


oe 


In other words, this too is from Imaan (i.e. from the branches of 


Imaan). 
Grammatical Analysis 


The E’raab is that the word VL is Marfu’ and there are three ways 


which are permitted here. The first is that it can be read as 34 &b 


In other words, wb is Mudaaf ilaih and 30) g 30 af of ys 
is Ism e Mausool (relative pronoun), which after joining with its Sila 
(relative clause) is a Muzaf ilaih in context of the Jar (ie. the 


preposition). 


When the Mudaaf and the Mudaaf ilaih join, it becomes the Khabr 
(predicate) of the Mubtada Mahzoof (the hidden Subject). In other 
words, it will read as Jb ius. This is the chapter about one who hates 


to return towards kufr (after becoming a Muslim), or it means it is 
about the traits of one who hates to return to kufr. It must be noted 


that this hatred of his is from the category of Imaan. 
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Another manner of reading it is ids. This is in the form of Mubtada 


and Khabar. The third method is to simply read it as Ul. In other 


words, to read it with the Sukoon. 


Pit 


Concerning the above words of the Hadith, some have said that the 
word, > has been used, and when the word 3, is mentioned, it’s Sila 
(relative clause) is yj and here yj was not mentioned and (30) ¢ was 


mentioned. 


So, in response to this they have said that sometimes it happens such 
that the Sila (relative clause) of the verb which needs to be brought 
is not brought, but another Sila (relative clause) is mentioned, and 
in that verb they include the meaning of some other verb. Here, 
in 3,39 is the interpretation of the word |,:.| so what it really means is 


that, 


In other words, he hates to return towards kufr and become fixed 
(established) in it. In this regard, Imam Aini » »» says that, just as 3 
comes in the sense of the Zarf (a locative) in its meaning, likewise § 


explains the purpose. 
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In other words, 3 also comes in the meaning of J, just as it has come 


in the Qur’an e Kareem: 


So, They Directed Their Hands Towards Their Mouths 
[Surah Ibrahim (14), Verse 9] 


Here, the Sila (relative clause) of $5 is in fact yj but instead of y the 
word used was 3 so here 3 means J. Hence, in this Hadith as well the 


words, Jig actually means J8igh In other words, he hates to return 


towards Kufr (after becoming a Muslim), like he hates being put into 
the fire. 


The connection of this Hadith to the initial Hadith and chapter, 
which discussed the three traits and the sweetness of Imaan is on the 
basis of the sweetness of Imaan. It must be noted that the reason for 
him hating to return to Kufr, is because this is what the sweetness of 


Imaan does. In other words, this is its effect. 


As we have mentioned previously that when Huzoor e Akram /#¥ 
would give any command to the Sahaba e Kiraam 34 / 3» o#, then 
their passion and their enthusiasm in the love of Rasoolullah “4 was 
such that they would not want to stop at this, but they would wish 
that Huzoor 4#* would command them further, so that they may do 


more virtuous deeds. 
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This enthusiasm of theirs and their desire to increase their virtuous 
deeds was due to their love for Nabi ##%, and the love for Nabi #¥ is 
the sweetness of Imaan. In fact, it is the essence of the sweetness of 
Imaan. Thus, this Hadith is also connected to the previous Hadith 


and to the initial Hadith regarding the sweetness of Imaan. 


Now as I said earlier, if a person has a first look at the words of this 
Hadith, he will think that it is repeated, but this Hadith is not 


repeated. 


I also mentioned previously that, this is the blessed style and habit of 
Hazrat Imam Bukhari . »z, that if a Hadith has some extra words, or 
if the original text is slightly different, then he presents that Hadith 


separately. 

Similarly, if that Hadith is narrated through two different chains of 
transmission, he first presents one narration and then he presents 
another at a later stage. The initial Hadith which we came across 
regarding the sweetness of Imaan is the same Hadith but there is a 


difference in the Sanad (i.e. in the chain of transmission). 


In that narration, Shaykh e Bukhari narrated it as: 


Die 8 Se Civ 9 Cd wav ot Pg Ff we 
In that Hadith, between Ayub and Hazrat Anas » 2, is Abu Qilaba. 
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In this Hadith it is, 


AF BS FY Be 28 U7 GE ie 


So, in this Hadith there are three intermediaries between Hazrat 
Anas .» and Imam Bukhari ».». In other words, they are Sulaiman, 
Shu’ba and Qatadah, whereas in the first Hadith there are four 
intermediaries. Thus, the first Hadith has more intermediaries 


compared to this Hadith. 

Hence, Imam Bukhari | » narrated it in two different ways so that 
the benefits of the chain of narrators are achieved (i.e. the Fawa’id e 
Sanadiyah). In other words, he brought this Hadith once again based 
on its Sanad and because there is also a slight difference in the 


Matan (base text) as well. 


In the first Hadith the words of the Matan are, 


Pry CA teh a go oS 


In other words, in that Hadith it had 


omg 
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Whereas in this Hadith, it is 


79 a OS OY 


It can be seen that there is a difference in the previous Hadith and 


this Hadith based on the difference of words. 


In the initial Hadith, the words mentioned are, 
ANat ac? C4U 
And in this Hadith, the words mentioned are, 
AMEE 908 CAG 
In the initial Hadith, the words are, 
15) 3 CIR J Sd - bX oh & Hs 


And in this Hadith, the words mentioned are, 


3B afd a ath ot B gat gokors 
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From this we will understand why Imam Bukhari » » », brought this 


Hadith under this chapter again. 
Concerning the narrators in the chain of narration, Muhammad Ibn 


Muthan’na - » is the Shaykh e Bukhari in the initial narration, and 


Sulaiman Ibn Harb -»:, is the Shaykh e Bukhari in this narration. 
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The Narrators of This Hadith 


This chain of transmission consists of Four Narrators: 


The First Narrator is Sulaiman Ibn Harb Shu’ba: His name is 
Sulaiman Ibn Harb » » z but his epithet is Abu Ayub and his 
grandfather was Bajeel, so he is Sulaiman Ibn Harb Ibn Bajeel. He was 
also Azdi and there is an offshoot of the Azd tribe which is known as 
Waashe’ and that is why he is known as Waashihi and he is also a 
Basri. Waashe’ is a group of the Azd tribe who settled in Makkah. He 
also thus resided in Makkah and was the Qazi of Makkah. He heard 
Hadith from Hazrat Imam Shu’ba » » 2, and from Hammad Ibn Salma », 


»»and Hammad Ibn Zaid »»,, 


Imam Ahmed . » 2, Imam Zuhri +», Imam Humaidi » » 2 and Imam 
Bukhari ».»2 narrated from him. Abu Dawood also reported from him, 
and Bukhari and Abu Dawood reported from him without any 
intermediary. Tirmizi, Muslim and Ibn Majah reported from him 
through an intermediary. In other words, between them and him, 


there is one person who is an intermediary. 


Abu Haatim says that he was from amongst the great Imams of 
Hadith and he would not apply Tadlees. He had in-depth knowledge 
regarding the principles of Hadith and he presented his discussions 
regarding this. He is also a great Imam in Figh and has narrated 


approximately ten thousand Hadith. 
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Abu Haatim further says that he had such a powerful memory, and 
(when teaching Hadith) I never found a Kitaab in his hand. He 
further says, I presented myself in his Majlis of Dars e Hadith in 
Baghdad Shareef, and when I looked at the crowd there, it seemed 
that approximately four thousand scholars were seated there 


learning Hadith. 
Imam Bukhari .» » » says that he was born in 140 Hijri and he 
journeyed from this world in 224 Hijri. He journeyed from this world 


in Basra. 


The Second Narrator is Shu'ba: We have discussed him previously. 


The Third Narrator is Qatadah: We have discussed him previously. 


The Fourth Narrator is Imam Malik Ibn Anas: We have previously 


discussed him in detail. 


Subtleties of The Chain of Transmission 


One of the subtleties of this Hadith is that all the narrators are Basri. 
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THE FORTY-FOURTH S9CRED LESSON 


ML) 
OPS fr S26 sed Fs suk 


weadowud ys 


seo Soup oh SUN 


THE CHAPTER DISCUSSING THAT THE 
LEVELS OF SUPERIORITY IN IMAAN 
AMONGST THE’ BELIEVERS IS __IN 
ACCORDANCE WITH THEIR DEEDS 


DAD 2 eS SWE gp 9 he Br gyre So 
SH an gE AD WO GBs 2) BB aoe 98 Ms at i OD oF 
FP bP” sits 5X AP yee ov ooh ov 7 WH BL PMP 
ap oF O73) P eid LS 9? fe 6 ad 50 
The Beloved Nabi “ Said, When The Dwellers Of Jannat Will 
Enter Jannat (Paradise) And The Inmates Of Hell Will Enter Hell, 


Almighty Allah Will Command (All) Those Who Possess Imaan 
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Even Equivalent To The (Weight Of) A Mustard Seed To Be 
Extracted From Hell. So, They Will Be Extracted, But They Will Be 
(Burnt) Black. They Will Then Be Dipped Into The River Of Haya’ 
(i.e. Rain), Or The River Of Hayaat (i.e. Life), And They Will Be 
Rejuvenated, Like A (Type) Of Kernel Which Grows Along The 
Banks Of A Flooded River. Do You Not See That It Appears 
Yellowish And Twirled? 


The chapter under discussion which Imam Bukhari « » 2, has set is full 
of hope and exhibits the blessed glad tidings of the Beloved Rasool 
fx, Previously, Imam Bukhari » » presented a chapter wherein the 
splendour of Imaan was explained and wherein it was mentioned 
that if a person possesses three things, he will attain the sweetness 
of Imaan. We have already presented that Hadith numerous times in 
this discussion wherein Sarkaar ##* mentioned three things. The gist 
of that which was mentioned in that Hadith was that one will attain 


the sweetness of Imaan if: 


e He loves Almighty Allah and His Beloved Rasool ## more 
than anything else. 


e If he loves someone else, then he loves them for the sake of 
Almighty Allah and His Beloved Rasool ##* and not for any 


other reason. 


e He hates being put into the fire of Hell like he hates being 


put into any other fire (i.e. He hates to return towards kufr). 
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It has already been explained earlier that the fortunate one who 
possesses these traits will be blessed with perfect Imaan (i.e. the 
splendour) of Imaan. Hence, this Hadith is evidence with regards to 


the perfection and splendours of Imaan. 


It must be further noted here that having the splendours of Imaan 
refers to perfection of Imaan and complete Imaan, meaning one who 
does not have one of these traits has not acquired the full splendour 
of Imaan (i.e. he has not attained the complete perfection). Hence, 
perfection and splendour here comes in contrast to that which is 


incomplete and imperfect. 


This means, he who has more splendours is more perfect in faith and 
the one who has more weaknesses has not as yet reached this 
perfection. From both these evidences we have understood that the 
splendours of Imaan are either increased or decreased based on 
one’s deeds, and the believers attain superiority based on their 


A’maal (i.e. their virtuous deeds). 


Therefore, based on this you will find somebody who is meritorious 
while another is exalted while some other is perfect and there are 
some who are less than them in status, while the status of some 
other is very low. Hence, there are different levels amongst the 
believers based on their A’maal and not based on their Imaan in 
essence, because Imaan in the real sense is affirmation, and 
affirmation is not really something which can be measured because 
Tasdeegq (i.e. affirmation) is actually a merit, therefore, the increase 
or decrease is based on A’maal. 
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This is why Imam Bukhari » » », is presenting a Hadith here which is 
from Hazrat Abu Sa’eed Khudri .. » 2,as mentioned at the beginning of 
this chapter, wherein Hazrat Abu Sa’eed Khudri » » », says that the 
Beloved Rasool 4 informed us about when the dwellers of Jannat 
will enter Jannat and the inmates of Hell will enter Hell, and while 


doing this, Sarkaar /#* then says: 


NSF FY BF IM AD bok RA Jo HF 


In other words, Almighty Allah will command the Angels who are 
appointed over hellfire by the Grace of Almighty Allah to remove 
from the fire of hell all those who have faith in their heart, even 


equivalent to a mustard seed. 


It has been mentioned in the Hadith, 


iw 
So, They Will Be Removed 
And they will be removed in such a condition, 
wy) 0 


Their Bodies Will Be Black (i.e. Burnt) 
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In other words, they will be put into (i.e. dipped into) Nahr ul Haya 
or Nahr ul Hayaat. Imam Bukhari .», says that the narrator says that 
Imam Malik . », had a doubt as to whether Nahr ul Haya or Nahr ul 
Hayaat was mentioned. In other words, he had a doubt in regards to 
the exact words of the Hadith. In other words, whether the word 


mentioned was (sii, or saJi,g. 


Further it has been mentioned in the Hadith that when they are put 
into Nahr ul Haya or Nahr ul Hayaat, their bodies will be 
immediately rejuvenated and they will come forth in an attractive 


form. 


Explaining how their bodies which were black and burnt due to 
being put into the fire, will be rejuvenated, and seem as if they 
blossomed afresh becoming presentable and good looking. Sarkaar 
explained, just as alongside the flood waters or the flood 
channels, the seeds of reeds (i.e. grass) sprout up beautifully, 


likewise the bodies of the people will sprout freshness. 


It must be noted regarding the grains (i.e. the kernel of the reed), 
that they are usually greenish and in the flood season they sprout 
out into yellowish reeds, and when the floods ruin it, then again it 


sprouts out again. 
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In other words, it grows very fast, and it is said that it grows within a 
day and night. Thus, Huzoor Sarwar e Aalam ##* presented the 
example of the grains and how it sprouts up so quickly, so that the 


rejuvenation of the bodies may be understood. 


From this Hadith we have also ascertained that there are different 
levels in Imaan, and now that it is understood that this difference in 
levels of superiority is based on A’maal, then the statement in the 
Hadith: 


WA) OF 87 


This means with the exception of Tauheed, that which strengthens 
Tauheed and the essence of Imaan are the virtuous deeds of a 
person, so there can be a difference in levels of superiority in this 


regard. 


From the apparent sense of the Hadith, it can be understood that 
even that person who does not have any good deeds and whose 
Imaan is of a very weak level, will also ultimately be entered into 
Jannat and he will not remain in hellfire forever. This is for the 
Sunni and the Mo’min and it must be noted that except for the 
Sunni, none other is a Mo’min, because a Mo’min is one who has 
Imaan on all the Zarooriyaat (i.e. essential fundamental principles of 
the Deen) of Rasoolullah #*, and is not one who rejects even one of 
the essential fundamental principles of Deen, for the one who rejects 
even one of them is not a Mo’min. 
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Alhamdu Lillah, with the exception of the Sunni, none other is 
deserving of this meaning and sense of being a believer. From the 
Hadith of Huzoor /&*, we have understood that this glad tiding is for 
the Sunnis and that even if he has Imaan equivalent to a mustard 
seed, then after being held accountable, and receiving the 


punishment for his sins, his final abode will be Jannat. 


The opposite of this also proves that by the Grace of Almighty Allah 
and the Mercy of Rasoolullah #2" and by the Permission of Allah and 
the Intercession of Rasoolullah /#*, there are those, whom due to the 
strength of their Imaan and their sincere devotion to Sayyiduna 


Rasoolullah #* they will enter Jannat without any accountability. 


There are also those whose entrance into Jannat is dependent on the 
Divine Will of Almighty Allah. In other words, even though He will 
punish them, but because they are Ahle Imaan and possess even the 
slightest level of Imaan, and even though it is not equal to the Imaan 
of those who are close in His Most Exalted Court, they too, by His 
Divine Grace and Mercy will be entered into Jannat, so from this it 
can be ascertained that there are also different levels of superiority 
in A’maal as well, and even though Imaan is not from the category of 
measure, but even in Imaan there are levels of superiority based on 


the strength or weakness of one’s faith. 


The Imaan of the Muqar’rabeen (i.e. the close ones in Allah’s Court), 
the pious, the Awliya and the Abraars (i.e. special saintly ones etc.) 
has reached a great level of strength, and even amongst them there 
are those with different levels of excellence. 
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In other words, the Imaan of some are superbly strong and splendid, 
while the Imaan of others are even stronger and even more splendid 
than theirs, and then there is the Imaan of those who have reached 
such a level of strength (i.e. perfection), that none can reach this 
level, and the strongest Imaan of all of them and the most perfect 
and most splendid of all of them is the Imaan of Huzoor Sarwar e 


Aalam /#. 


The Imaan and Ma’rifat of Huzoor /# is the most exalted and none is 
equal it to Him ##, and the Exalted Station of Ma’rifat which has 
been bestowed upon Him ## is so unique that Almighty Allah has not 
bestowed this degree of Imaan to anyone in the Aw’waleen and 


Aakhireen (i.e. in the formers and the latters). 


From this Hadith we also understand that just as Imaan is 
strengthened and attains perfection and splendour, Imaan also 
becomes weak and loses its splendour, and amongst those with weak 
Imaan, are those who have Imaan only equivalent to a mustard seed 
in their heart, but by Allah’s Grace and Mercy, even they will be 


entered into Jannat. 


It must be noted here that the word ‘Mithqaal’ which has been 
mentioned in the Hadith is not the stipulation of an exact weight, 
but it means that as long as he has Imaan in his heart, no matter how 
(little) it may be, and even if it is only equivalent to a mustard seed, 
and in another narration it is mentioned that even if it is only 


equivalent to a grain of wheat, he will be entered into Jannat. 
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Here as well, a particular measure is not being implied, but rather 
what is being mentioned is that even if he is at the weakest level of 
Imaan, the criteria is that he should have Imaan. So, what is being 
explained here is that no matter if his Imaan is at the lowest level, 
but because he still has Imaan in his heart, he will not linger in hell 


forever, but he will be entered into Jannat afterwards. 


This Hadith is also the clear refutation of the deviant sect known as 
the ‘Murjiya’. The Murjiya were a deviant sect, who appeared after 


the era of the Sahaba e Kiraam 417" yo.uye. 


They were present in the time of the Tabi’een, as during this era, a 
lot of deviance had sprung up. One of the deviant groups of that time 
was the Murjiya and their Aqida was that for as long as a person has 


Imaan, he cannot be harmed by any of his wrong doings or any sins. 


Thus, this Hadith has clearly refuted this corrupt belief, because the 
Hadith says that there will be those who will go into hell due to their 


sins and the same has been mentioned in the Qur’an. 


Almighty Allah says, 


ae 5 4 


Lae) 28 27 zu $y 
AED EUS O3 ep AOTC 1S! 


Verily Allah Forgives Not Disbelieving in Him. And Whatever Is 
Lesser Than Unbelief (Kufr), He May Forgive It For Whomsoever 
He Wills. [Surah An-Nisa (4), Verse 48] 
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In other words, Almighty Allah does not forgive ‘Shirk’, but whatever 
is less than ‘Shirk’, He forgives as per His Will. What does this mean? 
It means that if Allah wills, He may forgive whomsoever He Wills 
without accountability, allowing him to enter a person into Jannat 
without any accountability, and this is as per the evidence which is 


present in the Ahadith as well. 


As for those whom He does not forgive, they will be punished just as 
it has clearly been mentioned in the Hadith, that some people will 
already be in Jahannam and Allah Almighty will command (the 
Angels) to remove them from the fire of hell, even if they have 


Imaan equivalent to a mustard seed in their hearts. 


It is further stated that when they are removed, their bodies would 
have become black (i.e. charred) and thereafter they will be 


rejuvenated, just as it has been mentioned in the Hadith. 


Apart from the Murjiya, this Hadith clearly refutes the Mu’tazila and 
the Khawarij as it is the mazhab of both the Mu’tazila and the 
Khawarij that the one who commits major sins will remain in hell 
forever. The Mu’tazila also say that it is Waajib upon Allah to punish 
the one who is in contempt for major sins. In other words, they do 
not accept Almighty Allah as Faa’il e Mukhtaar (i.e. He does as He 
Wills By His Divine Power), like the philosophers say that Almighty 
Allah is Faa’il Bil Ijaab (ie. Allah does whatever He does under 


compulsion, and not because He Wills it). 
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Similarly, the Mu’tazila say that it is Waajib upon Allah to reward the 
obedient and to punish the disobedient. Hence, the Mu’tazila have 


also been refuted in this Hadith. 


It must be noted that another corrupt belief of the Mu’tazila is that 
they believe that it is Waajib upon Almighty Allah to do that in 


which there is expedience for the servants. 


It has been clearly mentioned in the Hadith that Almighty Allah will 
enter some people into hellfire. In other words, He will also enter 


some Muslims into hellfire. 


So, just as it has become evident here that it is not Waajib upon 
Almighty Allah to punish someone forever, and it is also not Waajib 
upon Him to punish anyone at all, because there are those whom 
Almighty Allah will not punish, but by His Divine Will He will pardon 
them. 


On the other hand, Almighty Allah will enter some people into 
Hellfire for a prescribed duration as per His Divine Will, and as per 
His Divine Will He will then remove them from Hellfire. From this, 


both of the deviant beliefs of the Mu’tazila have been refuted. 


In other words, they say that it is Waajib for Almighty Allah to 
punish the sinner and here it has been proven that it is not Waajib 
for Almighty Allah to punish them, but it all depends on His Divine 
Will. If He so Wills, He may forgive them, and if He so Wills, He may 
punish them. 
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Their second deviant belief is that, it is Waajib upon Almighty Allah 
to do only that which is best (i.e. more expedient) for the servants, 
and this has also been refuted, for Almighty Allah is Faa’il e 
Mukhtar. 


Cee 


eo abs aig lee JEL 


He Is Not Questioned For Anything He Does, And They Will All Be 
Questioned. [Surah An-Ambia (21), Verse 23] 


In other words, He (Allah) will not be questioned about whatever He 


does, whereas the servants will be questioned. 


As I mentioned earlier, there is also refutation of the Khawarij in this 
as well. The Khawarij say that, the one who commits major sins is 
alike to an unbeliever and will linger forever in Hellfire. Once again, I 
must reiterate that the believers will be in different levels based on 


their virtuous deeds. 


This is evident from the fact that by the Grace of Allah, some people 
will be entered into Jannat without any accountability, while some 
by the Will of Allah will be entered into Hellfire for a fixed 


duration, and thereafter He will enter them into Jannat. 


It also seems from here that in the essence of Imaan, there is also 

strength and weakness amongst the people. This is why it has been 

mentioned in the Hadith that the one who had Imaan even 

equivalent to a mustard seed in his heart, will not linger in hell 
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forever, but Almighty Allah will Command for him to be removed 
from Jahannam and he will then subsequently be entered into 


Jannat. 


Imam Ibn Hajr Asqalani » » » said that it is understood from this 
Hadith that Imaan is from that category of A’maal. Concerning this, 
Imam Aini » » z says that this is not evident from this Hadith, that 
Imaan is from that category of A’maal, because it is as per the 
Muhad’ditheen, and as per the Madhab of the Muhad’ditheen and 
the Salaf, that Imaan refers to the statement and the action, and it is 
in fact the acknowledgment by the tongue and the affirmation by 
the heart, and the practicing in accordance with the commands. 


There is no difference in this as it is agreed upon by all. 


However, the Mazhab of the Salaf is indeed different from the 
Mu’tazila and the Khawarij. According to us and the Salaf, A’maal is 
not part of the Haqeegat e Imaan (i.e. the essence of Imaan). 
However, due to one’s A’maal, Imaan is strengthened, beautified and 
refreshed, but by not performing virtuous deeds, even though the 
Actual Imaan remains, it is not of that strength (like those who do 


virtuous deeds). 


The explanation of Nahr Al Haya is that which has been mentioned 
in the Hadith. In other words, they will be put into Nahr e Hayaat. 
Here the word Haya has come with the ‘Madd’ and is in the meaning 


of modesty. Imam Aini »»» has said that this has no sense here. 
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There is another Haya which is written with an ‘Alif Maksura’, and 
that is in the meaning of rain. Hence, he says it is either Nahr ul 


Haya with ‘Alif Maksura’ or Nahr ul Hayaat. 
In other words, this is that River of Life that whosoever enters it, will 


come to life (i.e. he will be revived). This is what is meant by Nahr ul 


Hayaat (in the Hadith). 
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THE FORTY-FIFTH S9CRED LESSON 
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In this lesson, we will first discuss the narrators of the previous 
Hadith. We have discussed already briefly Isma’eel Ibn Abdullah Abu 
Uwais, but I find that there is a need to further discuss him and 


matters related to him. 


The Narrators of This Hadith 


The First Narrator is Isma’eel Ibn Abdullah Abu Uwais Ibn 
Abdullah: He is Shaykh e Bukhari and Muslim and there are 
numerous views and statements regarding him with reference to 
Imam Aini ~ » « which have already passed, but we will further 


discuss him with some additional notes. 


There are numerous statements and views regarding the Jarh wa 
Ta’deel (ie. the science of criticism and approval of Hadith 
Narrators). His uprightness and reliability is also confirmed by 
numerous A’imma. The first condition of narrating Hadith which is 
Sidq o Adaalat (i.e. to be honest and upright) are both qualities 
which are found in him, and this was confirmed by Abu Haatim in 
the words, ‘His foundation was Trustworthy’. 
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This was also confirmed by numerous others who gave testimony to 
the same as mentioned by Imam Aini . » » as well. Amongst them are 
Yahya Ibn Ma’een as well, and a requirement for this is that lies must 


be rejected for him. 


Imam Aini » » however did quote some conflicting views from 
Yahya Ibn Ma’een regarding Isma’eel Ibn Abdullah, from amongst all 


those views he said regarding him, 


ae 


The gist of which means that he was Da’eef ul Aq (i.e. weak in mind 
or memory), based on some of the views which have been 
documented. It has been ascertained that on the basis of Hadith, his 
narrations are both Sahih and Da’eef and the result of all of this is 


that there is weakness in his narrations. 


However, it is rejected that he ever intended to lie or deceive, and to 
use the word vy after Lx. is clear conflict (i.e. a contrast), which is 
additional to what has been mentioned, whereas he himself has 
quoted the truthfulness of Isma’eel and Imam Aini » » » has quoted 
his statement that there is no clear reason for which he needs to be 


scrutinised (crossed examined or criticised). 


In this discussion, that which Imam Aini quoted regarding Isma’eel 
and his father Abdullah from Yahya Ibn Ma’een that they used to 


steal Hadith is itself eradicated by his earlier and former statement 
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in which it is said that Isma’eel Ibn Abdullah was upright and reliable 
and there is no doubt that when a Muhad’dith narrates Hadith and 
goes forth to narrate Hadith, then his minimum requirement is Sidq 
o Adaalat and it is only that claim which will be regarded acceptable 


and sound which is evident from the apparent condition. 


Hence, by observing the conflicting statements of Yahya Ibn Ma’een 
it is required that when these are equal, then all these views will fall 
away. In other words, if there are two types of statements and both 
are equal in nature, and one does not outweigh the other, then all 
will be regarded as being invalid. However, if there is some external 
view which already has preference and priority, then it is that view 


which would be the preferred view. 


The fact of the matter here is that the apparent condition confirms 
the view regarding Isma’eel Ibn Abdullah being upright as presented 
by Yahya Ibn Ma’een. 


Further, It must be noted from the views of Yahya Ibn Ma’een which 
prove the upright and trustworthy condition of Isma’eel Ibn 
Abdullah will also have preference over other views because the 
confirmed views of the reliable A’imma is in accordance with his 
reliability based on the action thereupon by Bukhari, Muslim and 
other Huf faz of Hadith. 
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Hence, Imam Nasai’s criticism of him is mere exaggeration and that 
criticism is not acceptable according to these great A’imma and 
Huf faz ul Hadith, and hence for Ibn Salima to refer to Isma’eel Ibn 


Abdullah as Kaz’zab (deceitful) is not acceptable. 


Imam Aini personally quoted from a great and exalted Imam who 


rejected this criticism and he stated as follows: 


At 8.08 9 y PFs 0% wr bad Doty of > 


In other words, such a person has referred to Isma’eel Ibn Abdullah 
as Kaz’zab, who personally needs someone to guarantee him being 
upright. In other words, this refers to Nadhr Ibn Salima because he is 
the one who referred to Isma’eel Ibn Abdullah as Kaz’zab. 
Concerning this, Imam Aini commented and reviewed it with the 


following words, 


IP £3 pry SOAS ofA 


In other words, such a person has criticised Isma’eel, who does not 
need any guarantee to prove his personal uprightness and his 


statement (i.e. view is an accepted argument). 


I say, but this will only be applicable in a case when the statement of 
that reliable Imam (whose view is an accepted argument) when it is 
proven in its real sense through which the reliability of others 


becomes void, whereas in this situation it is not so, but rather it is to 
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the contrary. In the end there is a lot of other discussion regarding 
the reliability of Isma’eel. This is why Allama Aini himself quoted the 


statement of Imam Ibn Hajar Asqalani and kept it established. 


Bo PS 07 1 Pag a oF Ce aa & gore dy do 


In other words, in this narration, with Isma’eel, Abdullah Ibn Wahab 


and Ma’an Ibn Esa from Malik are in agreement. 


The reliability of Isma’eel Ibn Abdullah is just as it has been clarified 
in the Hadith. The conclusion here is that the reliability of Isma’eel 
Ibn Abdullah is proven and according to Bukhari and Muslim, his 
uprightness is proven and criticism against him is not proven and 
some of the criticisms which have been mentioned by Yahya Ibn 


Ma’een are themselves ambiguous. 


The actual issue here is because Isma’eel Ibn Abdullah brings chains 
in Ghara’ib from Imam Malik in which he has none that is following 
him, but even this is not sufficient to negate his uprightness and nor 


does this negate the argument of the Hadith. 


It must be noted that sometimes the Muhad’ditheen (i.e. the Imams 
such as Tirmizi etc.) initially mention the chain of certain Ahadith to 
be Ghareeb and thereafter they write it as Sahih and sometimes they 
WYite dey)! lie oye! 43,059. In other words, we only know this Hadith as it 


is in this manner. 
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Daraqutni also said regarding this Hadith that it is Ghareebun 


Sahihun. This statement also proves the truthfulness of Isma’eel. 


After mentioning the entire chain of the Hadith as he reported it 
from Hazrat Imam Malik .», which is from Hazrat Abu Sa’eed Khudri 
» », Imam Bukhari »»,, brought one Ta’leeq in which there is slight 
difference in the words of the narration as reported through Hazrat 
Imam Malik . » and in which there is also a slight difference in the 


Sanad (i.e. chain of transmission) as well. 


I have already mentioned previously with regards to Ta’leeq that, if 
the one who is reporting the Hadith leaves out one or a few 
narrators from the beginning of the chain and then he narrates the 
Hadith, such a Hadith is called Hadith e Mu’allaq and this practice is 
called Ta’leeq. 


In order for you to understand the difference in the words in this 
Ta’leeq and in the chain, I will first present the Hadith and thereafter 
I will explain the differences. 

I am first presenting here the Sanad of this Hadith which is in the 
actual Hadith narrated by Imam Bukhari « » z, with his own chain of 


transmission. 


In other words, I am repeating the initial Sanad of the Hadith: 


298 


SMP 2 SF APWOE gf 9 Go Er sero 
BF co HE 5 WD Gis DD i Ge 98 Hah or PD op 0 
P&P? i BP AP yor 9) 7 27 DH Bk PH 


After narrating this Hadith, Imam Bukhari ~ » » then presents this 
Hadith again Ta’leeqan on the authority of Wuhaib Ibn Khalid and 


then he explains the difference of words which are in this Hadith. 


LS 27 TOBE of br Up? 98 
So, Hazrat Imam Bukhari | » » ascertained from this Hadith that 
Wuhaib Ibn Khalid narrated this Hadith from Hazrat Abu Sa’eed 


Khudri me 


The words of the Hadith are the same as per the previous narration, 


and the difference here is as follows: 


In other words, Imam Malik had a doubt as to whether Huzoor /#¥ 


said Nahril Haya or Nahril Hayaat whereas in the narration of 
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Wuhaib Ibn Khalid the doubt is not there. He simply said Nahril 
Hayaat. 


The second difference here is that in his narration Hazrat Imam 


Malik =» said, 


We gfe 


Whereas in the narration of Wuhaib, he clarified it with is. In 


other words, in the narration of Imam Malik ».». there is ‘An’anah 


and in the narration of Wuhaib there is Tahdith. 


Imam Bukhari brought this Ta’leeq to remove the ambiguity because 
according to some Muhad’ditheen, ‘An’anah is not attributed to 
actually hearing and thus by presenting the narration of Wuhaib 
with %, this ambiguity was removed and through this Imam 
Bukhari » » » clarified that Imam Malik » » z heard the Hadith from 
Amr Ibn Yahya Maazini. 


He did this further to eradicate this ambiguity and to show that 
according to the majority of the Muhad’ditheen, ¢3 and (is are in 


the same sense (i.e. they give the same advantage). Hence, this is 


why Imam Bukhari »», brought this Ta’leeq here. 
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Another difference between the narration of Wuhaib and Imam 
Malik .». is that in the narration of Imam Malik | » « the words 


mentioned are: 


WA) 7 O87 


Whereas in the narration of Wuhaib it is, 


LOL Oe 


In other words, Amr Ibn Yahya heard the Hadith from Hazrat Abu 


Sa’eed Khudri »»;, in this manner, 


LP OF PHF IE AP BO IF 


In other words, remove from Hell that person who has in his heart 
goodness even equivalent to a mustard seed. This is another 
difference which is found in the text of the Hadith and this is also 
why Imam Bukhari .», brought this Ta’leeq. 


It must be noted that all the Ta’leeqaat of Imam Bukhari - » », and all 
his Ahadith e Mu’aligaat are Mut’tasil and Mawsul, and in some 
places he narrates it Ta’leeqan and in some places he narrates it as a 


Mawsul narration. 
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The same has been applied in this Hadith of Wuhaib Ibn Khalid. Here 
he has narrated it Ta’leeqan and you will find in Kitaab ur Riqaaq the 


same narration narrated as a Mawsul narration. 


Concerning Wuhaib Ibn Khalid as a narrator, Imam Aini has 
mentioned that he was attributed to the Baahila tribe because he 


was their freed slave. He was also a Basri. 


He narrated Hadith from great Tabi’een amongst whom are Hishaam 
Ibn Urwah, Urwah Ibn Suhail, Ayub and Amr Ibn Yahya Maazini. 
Other great Muhad’ditheen such as Yahya Ibn Sa’eed Qataan, Ibn 


Mahdi, Abu Dawood Tayaalisi narrated from him. 


His truthfulness and reliability is confirmed by both Bukhari and 
Muslim and Ibn Sa’ad said that he is Thiga and there are numerous 
Ahadith of his which the people have heard. He was also regarded as 


a valid station of reference. 


Another point to note about him was that he would dictate Hadith to 
his students from memory without having a book in front of him. He 
passed away at the age of fifty-eight. All the Ashaab e Kutub e Sitta, 
(i.e. Bukhari, Muslim, Tirmizi, Nasa’i, Abu Dawood and Ibn Majah) 
narrated Hadith from him. He was imprisoned due to which he lost 


his vision. 


The Second Narrator of this Hadith is Imam Malik Ibn Anas: We 


have previously discussed him in detail. 
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The Third Narrator is Amr Ibn Yahya Ibn Am'maara: One view is 
that his father was Yahya Ibn Amr. Zahabi has included him amongst 
the Sahaba. Amr Ibn Yahya narrated from his father and numerous 
other Tabi’een. Abu Haatim and Nasa’i regarded him as being Thigqa. 
He passed away in 140 Hijri. 


The Fourth Narrator is Abu Yahya Uthman Ibn Abi Hasan Ansari: 


He heard Hadith from Abu Sa’eed and Abdullah Ibn Zaid. His son and 


Zuhri etc. narrated Hadith from him. 


The Fifth Narrator is Hazrat Abu Sa’eed Khudri: We have discussed 


him previously. 
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Imam Bukhari » » z says that his Shaykh (i.e. The Shaykh e Bukhari) 
Muhammad Ibn Ubaidullah - », narrated to us a Hadith. He says that 
Ibrahim Ibn Sa’ad narrated to me a Hadith who narrates from Saaleh 
who narrates from Ibn Shihaab who narrates from Hazrat Abu 
Umaama Ibn Sahl that he heard Hazrat Abu Sa’eed Khudri +», saying 
that Nabi ##* said, while I was asleep I saw that some people were 
presented before me who were wearing Kurtas (i.e. upper garments) 
on their bodies, (the Kurtas) of some were reaching up to their 
breasts and (the Kurtas) of some were less than this. Umar Ibn 
Khat’tab |» was presented before Me and he was also wearing a 
Kurta which was covering his entire body and the extra part of the 
Qamees was dragging (i.e. trailing) on the ground as he walked. The 
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Sahaba e Kiraam asked, Ya Rasool’Allah ##! What have you 


interpreted this to mean, He /#¥ said, ‘Deen’. 


Hazrat Sayyiduna Imam Bukhari - » » had set this chapter under the 
title: 


SED Soup A ESOS 


The levels of superiority in Imaan amongst the believers is in 
accordance with their deeds. He set this chapter in order to show 
that the levels of superiority amongst the believers in their A’maal 


(i.e. virtuous deeds) differ. 


If you remember, in Kitaab ul Imaan, Imam Bukhari » » », explained 
that Imaan refers to the words and the actions, and this sometimes 
increases or decreases. Hence, he has set this chapter in order to 
support and confirm that earlier chapter which he had set under 


Kitaab ul Imaan. 


The gist of this is that there is no increase or decrease in Imaan 
based on its essence of affirmation, but the actual increase or 
decrease is in the A’maal which impacts the radiance of Imaan and 
A’maal; meaning that the one who has more A’maal, attains more 
blessings, and based on this, his Imaan is more radiant and stronger, 
and he becomes more steadfast, and if his A’maal are less then you 


find weakness in this quality of his Imaan. 
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Initially in this chapter, Imam Bukhari .» » » mentioned a Hadith 
which we have already discussed, and thereafter he mentions 
another Hadith wherein the distinction and levels of superiority in 
deeds is also mentioned, and in the same narration it becomes 
clearly evident with regards to the superiority of Hazrat Umar » » » 
which is after Hazrat Abu Bakr Siddique » » » over the rest of the 
Sahaba yf" yoo 


After analysing the words of the above-mentioned Hadith | will 
discuss the excellence of Hazrat Umar » »» and I will explain the 


rulings which are derived from this Hadith. 


It was mentioned in the Hadith, 


EO 
Grammatical Analysis 


\&s here is Ism e Zarf (a locative) and it is used in two different ways. 
It is made Mudaaf to the Jumla (sentence) sometimes through the 
Maa e Kaafa as in Li, and sometimes without the Maa e Kaafa Kg is 
directly made Mudaaf to the Jumla, so it has been mentioned in the 


same context in this Hadith and hence 6 Gi sy was mentioned 


without the L.. 
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Here 6% has been used. In other words, ov v. This is all that has been 


mentioned here, and the Alif has come for Ishba’ e Fatha (i.e. for 


elongation of the vowel). 


It is the manner of the Arabs that when they pronounce any word by 
dragging it or stretching it, this creates another word, so here when 
the Ishba’ of the Zabar (Fatah) was applied, and the Alif came into 
existence in the sense of #6 Gi and the analysis of the statement 
here is that Giis the Mubtada (subject), gis the Khabar (predicate) 


and é1; is the Jawaab (response) of {y. 


This is because it is an Ism e Zarf and it is the equivalent of siand 13), 
and when both of these are used then they become the equivalent of 
a Jumla e Shartiyah (ie. it is a conditional sentence commencing 
with a conditional term) and it converts the Jumla in the sense of a 
Shart and the Shart (condition) requires a Jawaab (response), 


therefore, here éjis the Jawaab of . 


Now, it must be noted that gas well is used in two different ways; 
when it comes in a Jumla (sentence) then thereafter as the Jawaab of 
{s, the word 13\ comes and sometimes 3) and 13! does not come and 


Asma’i has said it is this which is Fasih (i.e. eloquence in language), 


and this Hadith is based on this same Fasih lexical sense which is 
well regarded in the Arab world, because here 3\ or |3i was not 
mentioned but 36 ik was said, and thus without mentioning stor 131, 
the word £315 was mentioned directly. 
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The statement g 6,355 «lu E215 is in the accusative case and implies 
Haal and in this, another E’raab which can be used is that of &35 
based on the meaning of £3 and this will thus require two Mafools, 
and in this case ..) will become the first Mafool and 6,2; will 


become the second Maf ool, and this will be in the accusative case. 


Another E’raab for this can also be g 6.353 sui Eds BEE KS. In other 
words, .s\4i should be read as Marfu so that s\& will be regarded as 


the Mubtada and 6,2;25 could be made the Khabar, and the Mubtada 
and the Khabar combined will become the Maf ool Bihi. 


In the statement (25 peiles it must be noted that (2% is the plural of 
uaes and the word ola3 can also be used and what is meant by it is the 
Kurta which is also called a Qamees in Arabic. It is the upper garb 
which men usually wear. After this $41 is the plural of $ and this 
refers to that particular part of the chest which both men and 


women have (i.e. the breast area), which is called ‘Thuda’ in Arabic 


and in Urdu it is called Chaati. 


In the real sense, this is in fact on the formation 3,3, so it was Gsv5 
and here since the letter , and the letter « are combined in one word 
and the first letter is Saakin, so the letter , has been assimilated in 
the letter & so it became & and because the Dhamma is Thageel (i.e. 


heavy) on the letter ; (in pronunciation), in order to remove this 


heaviness (i.e. awkwardness), a Kasra (i.e. a Zer) was put on the letter 
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>, So it became & and it is also read as Gu, so in this case the initial 
letter (i.e. The is) made the Taabe’ with a Kasra on the letter ; and 
hence the letter écan also be read with a Kasra instead of a Dhamma 
in this case. In other words, it will be read as &3 and another Jama 
(i.e. plural form) which comes for this word is yéi and the actual form 
of which is 6031 which is Jama Qillat (plural form which shows a few) 
as in “\.3| and in it, after the letter « was removed, it was transformed 


to i. 


Going back to the Hadith, it must be noted that the Sahaba e Kiraam 


wh’ 5 won asked, 


i 7 5 CG 


In other words, Ya Rasool’Allah 4#*, what have you interpreted this 
to mean? Here, the word <islis in the sense of the meaning of Taweel 
(i.e. explanation or interpretation), and this word is used in 
numerous contexts. When it is attributed to a dream then it means 


interpretation. 


In the terminology of the Usooliyeen (i.e. Expert Legists) it is 
mentioned that if a word has numerous meanings, and if it is turned 
towards any weaker meaning which is contrary to the apparent, this 
is the Taweel, or they say that the Taweel is if it is turned towards 


such a meaning which in its essence was weaker but which became 
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stronger on the basis of a cause and reason. Therefore, the above is 


as per the Taweel of the Usooliyeen. 


It must also be noted that Tafseer refers to that which has been 
mentioned by Nabi Kareem /#* and the Sahaba .4 # s 4 y#. To 
elucidate and further explain any word in the Qur’an is also known 
as Tafseer, so when Taweel is also used parallel to Tafseer, it refers to 
interpreting the verse based on some other reason except for its 
apparent and to thus attribute the verse towards those meanings in 


this sense, will be regarded as a Taweel (i.e. interpretation). 


It must be noted that in this narration, Sarkaar e Do Aalam /# 
understood (i.e. interpreted) a Qamees (i.e. upper garment) to mean 
Deen. In other words, He /#* interpreted the Qamees as the parable 
to Deen. The question which arises here is with regards to the 
comparison between Deen and Qamees. What similarity is there in 


both, which allows one to interpret the other? 


In response to this it must be noted, that the actual objective of the 
Qamees is Satr (i.e. to cover), so just as a person who wears a Qamees 
covers his body and his private ornaments, because to disclose these 
parts is regarded as being immodest and shameless, and thus these 
parts are covered to avoid being immodest. Similarly, Deen is a Satr 
and a covering for a person and a veil for him from Hell fire, and this 
is why Sarkaar /#* interpreted Qamees to mean ‘Deen’, and He ## 


mentioned that its interpretation is ‘Deen’. 
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From this Hadith Shareef, the excellence and status of Hazrat Umar e 
e Faroog »»2 has also become evident and clear. This status is in the 
sense that after Hazrat Abu Bakr Siddique » » », his Imaan is the 
strongest from the rest of the Ummah, and after Hazrat Abu Bakr 
Siddique »»», he is the most superior (i.e. exalted) in Deen. Sarkaar 
% saw him in His 4#* dream wearing a Qamees which covered his 
entire body, while an extra part of it was touching the ground, which 
trailed as he walked. 


A point that should be noted here is that to wear such a garb in the 
world is regarded as inappropriate and defective, and if it is worn 
with the intention of pride and arrogance then it is Haraam and 
impermissible. Sarkaar (#* said that the portion of the waist cloth 
(Tahband) which is below the feet (i.e. Ankles) is in the fire, He “#% 
also said that the one who allows his clothes to trail out of pride and 
arrogance, then that portion (which is trailing) is in the fire. This is 
the ruling in this world, but look at what the interpretation of it is 


when Huzoor ## saw it in His #* Blessed Dream. 


It must be further noted here that the word 8% refers to that part of 


the Qamees which is extra, yet people take benefit of it. It must be 
noted that Hazrat Umar -». is the greatest in the Aw’waleen and the 
Aakhireen after the Ambia and Mursaleen ,,- “ and Hazrat Abu 
Bakr Siddique +» z. Nabi ##* had said about him that in his lifetime, 
my Ummah will benefit from him. What this meant was that even 
after he passed away his blessings and benefits will not cease but 


they will continue. 
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From the apparent sense of the Hadith, it seems like Hazrat Umar 
» is more exalted than Hazrat Abu Bakr Siddique +». The response 
to this is that he is that personality whose excellence is proven 
through Ijma (i.e. consensus), and from Ahadith e Mutawatirah, 
thereby bringing it to a level whereby it is established in the sense of 
its meaning, and this is sufficient evidence that Hazrat Abu Bakr » » » 
has been blessed with the greatest status after the Ambia and 


Mursaleen -.,.¢. There is none in the Ummah who is equal to him. 


Hence, here (i.e. in this Hadith), there is no explicit mention of 
Hazrat Abu Bakr .» and the generalisation in the Hadith becomes 
specified, based on the Ijma e Ummah and the Ahadith e 


Mutawatirah, and it does not remain upon its generalised sense. 


Below Are Some Important Rules Which Are Derived From This 
Hadith: 


This Hadith clearly proves that the Ahle Imaan (i.e. the believers) are 
not alike to each other in excellence and status, but there are 
different levels of excellence amongst them and from the words of 
the Hadith and from the Ibaaratun Nas (ie. from the explicit 
meaning), there is clear evidence with regards to the excellence of 


Hazrat Umar e Farooq +, 


It is also proven from this narration that to ask and to give the 
interpretation of dreams are both permissible, but it is only 
permissible to ask the interpretation from one who knows about the 


interpretation of dreams. 
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In this, there is also a sign that you should not mention your dreams 
to such a person who does not understand dreams (for he may 


misinterpret it). 


Dreams should always be mentioned to a wise person and it should 
not be told to one who is known to be a jealous person, as there is a 


risk that he will say something evil. 


It can also be understood from this narration that an Aalim is 
permitted to praise that student of his, whose excellence he is aware 
of, on condition that he does not fear that the student will become 
egotistical. The reason for praising a worthwhile student is so that in 
the time of need, the people can turn towards such a capable 


person. 


If you observe the Qasida which Aala Hazrat . »» wrote in praise of 
his Khulafa, you will see the obedience to Rasoolullah /#* flowing in 
it, and this was done so that they (ie. the Khulafa) may be 
encouraged, and due to this encouragement, they will increase their 


work of Deen. 


It is evident and visible from the life of Huzoor /#, that when Huzoor 
’ praised Hazrat Abu Bakr . »» and Hazrat Umar » »» or any other 
Sahabi, He /&* did so to encourage them and so that others may be 
attracted to them, and so that the people may keep in touch with 


them, and be connected to them, by becoming their loyal followers. 


313 


THE FORTY-SEVENTH S9CRED LESSON 
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In the previous lesson, we discussed the second Hadith which is 
recorded from Hazrat Abu Sa’eed Khudri » » z, and which Imam 


Bukhari ~ »z, brought under the chapter: 


JED} OH gH yee Cu 


I would like to further elaborate on that Hadith by presenting a few 
more important points. I would like to explain here as well, all the 
different chapters wherein Imam Bukhari » » z, narrated this Hadith 


and all those who narrated it. 


In the Bukhari itself, Imam Bukhari mentioned this Hadith in three 
other places, in Baab-ut Tafseer, Baab-ut Ta’beer and Baab Fada’il ul 
Umar, and one other place where he presented this Hadith is in this 
particular chapter Jké4i goky! Jai J2U5 Jl. This makes it four places 


where this Hadith is mentioned in the Bukhari. 
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As I have mentioned previously that it is the blessed style and habit 
of Hazrat Imam Bukhari » »,that when he repeats any Hadith, based 
on the different beneficial notes which are found in that Hadith, he 
presents the chapter and under that chapter he presents that 
Hadith. 


As he has done here, because this Hadith proves that people’s status 
and levels in Deen are not alike, but they have different levels of 
superiority in Deen and Deen is from Imaan and superiority in levels 
of Imaan is on the basis of A’maal, so from here Imam Bukhari » » , 
derived a few beneficial points, the first being that for which he set 
this chapter (i.e. A’maal is included in the gist of Imaan) and based 


on Amal, there is increase or decrease in Imaan. 


Further, through a veiled reference he has shown Imaan, Islam and 
Deen are all synonymous with one another and this is why in some 
places he said Imaan, while in other places he said Islam or Umoor 
ud Deen and this is why here, he brought that Hadith in which there 


is a further explanation on Deen, and from that he set this chapter. 


In other words, 


JED Loxp gd 


Due to these beneficial points that were to be derived from this 
narration, he brought it under this chapter and he presented it here 


based on its Sanad (i.e. Current chain of transmission). 


315 


From the second Hadith, the permissibility of interpretations has 
also been proven and this is why he also brought this Hadith in Baab 
Al-Ta’beer and there he presented it with a different Sanad. 


Since this Hadith has some connection to Tafseer, he brought it 
under the Kitaab-ut Tafseer and presented it with a different chain 


of narration as well. 


He then brought the Hadith under the chapter on the excellence of 
Hazrat Umar » » » because in it there is clear mention of the 
excellence of Hazrat Umar + » z and there he presented a different 


Sanad. 


From this it can be understood that Imam Bukhari ~ »:, includes the 
Hadith in different chapters based on the benefits attributed to that 
chapter and this Hadith is repeated by him due to the benefits 


attributed to the chain of transmission. 


In other words, he repeats that Hadith also because of it being 
repeated through a different chain of narrators, therefore, allowing 
it to attain this benefit as well. Sometimes he repeats the Hadith in 
these chapters because of some difference in the text of the actual 
Hadith. This is the habit of Imam Bukhari (i.e. his style) and I have 
repeated this in many discussions because it is something that 
should be remembered. 


I will now attempt to present the Sanad (i.e. The chain of 
transmission) for each of those chapters. 
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He presented this Hadith with the following Sanad: It is narrated 
from Ali who narrated from Ya’qub who narrates from Saalim. In 
other words, in the beginning of this narration, he narrates from Ali, 
who narrates from Ya’qub, who narrates from Saalim Ibn Qaisaan 
then up to the top (i.e. to the main narrator) before Nabi ##, this 


Sanad is the same. 


In the chapter discussing the excellence of Hazrat Umar, he narrates 
from his Shaykh Yahya Ibn Bukhair, he narrated from Layth Ibn 


Sa’ad and he narrates from Uqail. 
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In the chapter on Ta’beer, the Sanad is as follows, He narrates from 
Sa’eed Ibn Ufair, who narrates from Layth, who narrates from Uqail 
who narrates from Zuhri (Ibn Shihaab) who narrates from Abu 


Umaama who narrates from Abu Sa’eed Khudri. 


Other than Imam Bukhari, Imam Muslim narrated it under the 
chapter on the virtues of the Sahaba with the following chain of 


narration, 
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He narrated from Mansoor, who narrated from Ibraheem, who 
narrated from Saleh. He has also narrated it through Zuhair and 
through Halwaani. He narrates another from Ibn Humaid, who 
narrates from Ya’qub, who narrates from his father and he narrates 
from Saleh and he narrates from Ibn Shihaab Zuhri, who narrates 


the same as Imam Bukhari. 


Tirmizi and Nasa’i also narrated this Hadith. Tirmizi narrated this 


Hadith on his own merit and the Sanad is as follows: 


be ike G6 GIG As Bs dU Als) Sys ped GEIB 


a FS 


als abl Ls tol lial 8 35 aS of Jas GI Rael ot Gab 


From Abu Umaama, narrates Sahl Ibn Hunaif, and he narrates from 
some of the Ashaab of Nabi 4&* and Abu Umaama did not hear the 
Hadith directly from them, so in this way the Hadith is Mursal. 
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I mentioned earlier while explaining this narration that Huzoor /#¥* 
saw Hazrat Umar +», in His 4’ dream and it must be noted that all 


the dreams of the Ambia +7” are Wahi (i.e. Divine Revelation). 


In this Hadith, Huzoor e Akram #* was showing the levels of 
excellence and superiority of the people in His 4° Ummah, in which 
Sarkaar A#* saw that someone’s Qamees reached his breast while the 
Qamees of some other person is less and He 7” saw that the Qamees 
of Hazrat Umar » » 2, was covering his entire body and with the 
exception of this, there was some extra fabric which was on the 


ground and it trailed behind him as he walked. 


From this, Huzoor /#% showed the status and the excellence of the 
people in Imaan, and this becomes the proof regarding the different 


levels of superiority in Imaan and in A’maal. 


In this, Huzoor ## also showed the excellence of Hazrat Umar e 
Farooq ~» #. This means that in Deen, his excellence and status is 


much greater than all the others. 


In other words, after the Ambia and Mursaleen -.1,.° #” and amongst 
the Aw’waleen and Aakhireen, the status of Hazrat Umar »», is most 


exalted, apart from that of Hazrat Abu Bakr Siddique +», 


When the Beloved Rasool ##* saw in the dream that Hazrat Umar »»s, 
was completely covered and the extra portion of the Qamees was 
trailing behind as he walked, He ## interpreted this to mean that 
just as the extra part of a waist cloth trails behind a person, is the 
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proof of this that the excellence of Hazrat Umar » » » in Deen is 
Kaamil (perfectly splendid) and his blessings and his virtuous 
practices in Deen, and the signs of his salvation are such that they 


were indeed visible in his lifetime. 


Due to this, the people benefitted from it, but his signs and manners 
would remain even after he passed from this word, and for these 
blessed signs to remain after passing away, is clear proof of the fact 
that if these signs and blessings of that personality remains, then 
even after passing away, such a personality does not die (forever) 
but that personality remains alive in his signs and his virtues and in 


his memories and in his remembrance. 


From this, the great excellence of this Deen e Islam also becomes 
apparent, that Deen e Islam is so full of blessings that the one who 
embraces it and the one who becomes engrossed and absorbed in it, 
dies only for a moment and even after leaving the world he remains 
alive. The evidence of this is present in the verse of the Qur’an itself 
in which Almighty Allah has addressed all the Muslims while the 


initial address is to the Sahaba e Kiraam 347" w wy. 


In fact, through the command of the continuous Risaalat and the 
established Risaalat, this address is not only restricted to the 
apparent physical lifetime of Huzoor /&* but it is applicable through 
the blessings of Huzoor /#* for all the Muslims until the world is in 


existence. 
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Almighty Allah says, 


s g Z 3 wis Zi 29,— 47 G ia r 
ends SES Sens aU ere tali eT CUileil 


In other words, O Believers, When Allah And His Rasool Summon 
You, Then Present Yourselves Immediately, When This Rasool 
Calls You Towards That Word, Which Will Afford You Life. [Surah 
Al-Anfal (8), Verse 24] 


In other words, O you who believe, when Allah and His Rasool 
summon you then present yourself, when the Rasool calls you to 


that which grants you life (ie. Which will keep you alive). 


There is a Hadith from Hazrat Sa’eed Ibn Mu’allah which is also in 
the same Bukhari that Huzoor Sarwar e Aalam /# summoned him, 


(i.e. called him) while he was reading Namaaz. 


He delayed presenting himself before Huzoor ##* because of being in 


Namaaz and only presented himself after completion of his Namaaz. 
Sarkaar ##* asked him, what caused you to be delayed when I had 
called you, yet you had come after such a long delay, He said I was 


performing my Namaaz, Huzoor ##¥ said to him, did you not hear the 
word of Allah, 


a y, ee a wi ei 2 oym 7 G ia we 
eats SSeS Bl Sens aU erate UII’ 
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O Believers, When Allah And His Rasool Summon You, Then 
Present Yourselves Immediately, When This Rasool Calls You 
Towards That Word, Which Will Afford You Life. [Surah Al-Anfal 
(8), Verse 24] 


From this it becomes clear that the Deen which Huzoor /#* brought is 
Deen e Hayaat (The Deen which gives true life) and it is the charter 
for life and the one who practices in accordance with it, is alive in his 


lifetime and even after passing away he is alive. 
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THE FORTY-EIGHTH S9CRED LESSON 
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CHAPTER: MODESTY IS FROM IM9AN 
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Abdullah Ibn Yusuf narrated to us a Hadith. He said that Malik Ibn 
Anas informed me from Ibn Shihaab, from Saalim Ibn Abdullah who 
narrated from his father that the Beloved Rasool /#* once passed by a 
man from the Ansaar, who was reprimanding his brother regarding 
modesty (i.e. regarding being shy), so Rasoolullah ## said, Let Him 
Be! For Verily Haya (i.e. Modesty And Shyness) Is From Imaan. 
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The above-mentioned Hadith of Hazrat Abdullah Ibn Umar » » », 


Imam Bukhari set it under the chapter called, 


yep BCA 


In other words, this chapter discusses that modesty is a branch of 
Imaan (i.e. Faith). There are two apparent ways of reading the E’raab 


in this, the first is to read it as it is, 
ey etl guels 
Grammatical Analysis 


<4 has been made Mudaaf and oxy! 4 sui is a sentence made up of 
the Mubtada (i.e. Subject) and Khabar (i.e. Predicate). Thus, 


becoming the Mudaaf Ilaih in the Genitive Case. 


It is also evident that before the Mudaaf, there is another Mudaaf 
concealed (i.e. Mudaaf Mahzoof). In other words, he presented this 
chapter to explain that Haya (modesty) is from Imaan. Hence, either 
the word ol, or 3 or any similar word is what is concealed here. The 


other manner of reading it is with Tanween (i.e. With Nunation), 
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And in both cases, the word & is Khabar (i.e. The predicate) and the 


Mubtada (i.e. Subject) is concealed. In other words, it is Gbig. 


This is a chapter in which it will be explained that modesty is a 
branch of Imaan. From my explanation it has become apparent that 


here there are two Jumla e Ismiyah (i.e. Nominal sentences). 


One is the Mubtada Mahzoof (i.e. The concealed subject) which joins 
to &&, becoming its Khabar (i.e. Predicate), thus becoming one Jumla 
Ismiyah (i.e. Nominal sentence) and the second Jumla (i.e. Sentence) 
is oy! Ge +s) and between both these Jumla Ismiyah (i.e. Nominal 
sentences) there is a Raabit (i.e. A connector) which connects them 
to each other, so the Raabit is that which I already discussed when 


explaining the translation. 


In other words, this is that chapter in which it will be explained that 
Haya (modesty) is a branch of Imaan. From my translation it has 
become apparent that there is a connector which is concealed and 
here it is 43 and this 43 is Jaar Majroor, Harf e Mustatir (i.e. A 
concealed particle) which is the Sifat (i.e. Adjective) of eb in the 
Nominative Case and && is Mausoof (that which the adjective is 


describing). 


Like we already know and just as it is the habit of Imam Bukhari + »s, 
he mentioned the chapter called ok) & ssi se and there he 
mentioned the Hadith. 
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It is his habit that when he mentions a Hadith, he takes a portion or 
a particular word from the Hadith or a sentence from the Hadith and 
uses it to set the chapter heading and he uses it to explain the 


chapter, thereby making it the chapter heading. 


In the Hadith it was mentioned, 


4S GA? 8 


Imam Bukhari took this statement and explained the chapter. The 
Hadith which was used to set this chapter heading clearly explains 


and connects it to the chapter heading. 


We will now analyse what is the connection of this chapter to the 


earlier chapter. In the previous chapter, he set the chapter as, 


stv Soup gd5 UA 


And under that chapter, he presented that Hadith which clearly 
explains and proves the difference in superiority and excellence in 
levels of A’maal and Imaan of the Muslims, and the increase and 


decrease therein. 


In this chapter, he titled it, 


wep in? CAs 
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In other words, this chapter discusses that modesty is from 
Imaan. The connection of this chapter to the previous chapter is that 
Haya (i.e. Modesty) in a Mo’min is a beautiful attribute and a 
splendid attribute which attracts a person towards exalted deeds and 
repels from him evil and sinful actions, which are the cause of 


erosion of his good deeds, thereby keeping him away from them. 


It also helps him to abstain from those things which are disallowed 
in the Shari’at and it encourages him to fulfil his Fard and Waajib 
actions and all those other beneficial actions in the light of the 


Shari’at. 


When a person is adorned with all these attributes, then the reward 
of his deeds increase and his levels of superiority in Amal become 
apparent and due to this superiority in the levels of Amal, his Imaan 
becomes stronger, and the foundation and the cause for all this is 


Haya (i.e. Modesty). 


The connection of this chapter to the previous chapter is that 
connection which the cause has to that which has caused it to 
happen (i.e. the cause and effect reaction), because every Musab’bab 
is connected to the Sabab and this is why Imam Bukhari set this 


chapter here. 


It is on the basis of the connection between the Sabab and the 

Musab’bab (i.e. The causative reason and effect). In other words, just 

as Haya (i.e. Modesty) holds a person back and keeps him away from 

the forbiddances in the Shari’ah, thereby becoming a protector for 
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him, similarly, the Imaan of a person demands and requires that a 


person abstains from the forbiddances. 


Hence, Haya (modesty) is from Imaan (i.e. It is a branch of Imaan) 
and Haya (modesty) is something which develops and rises from a 


person’s Imaan. Thus, with regards to, 
Oe ona 


It has become evident from my discussion that the word .. here is 
exhibiting that Haya (modesty) is a grand and exalted branch of 
Imaan and . can also be used to explain that even today (i.e. 


currently) Haya (modesty) arises from Imaan. 


Hence, we can even say that there are different levels in Haya 
(Modesty) as well. One level of Haya (Modesty) is that by which the 
Imaan of a person becomes Kaamil (i.e. Splendid and perfected), such 


as by his apparent deeds, his Imaan becomes Kaamil. 


Another meaning of Haya is that which is also from the category of 
Imaan and is also attached to Imaan and cannot be separated, that 
being that even if a person is not attracted to the goodness of deeds 
and he is not adorned with virtuous deeds, but the state of his Haya 
(Modesty) is such and demands such, that least of all, he should 
abstain from those things which are forbidden to be evil acts and it 
must be noted that to regard such acts to be evil is from the essence 


of Imaan and without this, one can have no Imaan. 
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It has been ascertained that the lowest form of Imaan is to 
acknowledge that which is the essence of Imaan and all the levels 
which are above this, are from amongst the stronger categories of 


Imaan. 


I will now explain the Sanad (i.e. The chain of transmission) of this 
Hadith. 


Imam Bukhari says Abdullah Ibn Yusuf narrated to us a Hadith, here 
there is Tahdith because Imam Bukhari said 3. and then he further 


says, 


Hho yer 


In other words, he said that Malik Ibn Anas informed me and this is 
followed by ‘An’anah. Malik Ibn Anas narrates from Muhammad Ibn 
Muslim Ibn Shihaab Zuhri who narrates from Hazrat Saalim, the son 
of Hazrat Abdullah Ibn Umar and he narrates from his father Hazrat 
Abdullah Ibn Umar. 


He says that Rasoolullah ¢#* once passed by a man from the Ansaar 
who was reprimanding his brother regarding modesty (i.e. regarding 
being shy) so Rasoolullah ##? said, let him be for verily Haya (i.e. 


Modesty and shyness) is from Imaan. 
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Grammatical Analysis 


I will now analyse the text of the Hadith. In it the word % (ie. To 
pass) by is used. % is Fe’l Maadhi (i.e. A past tense verb) from the 
Baabl2k <3 hence it is 3% and its Masdar (ie. Source) is 5». and 
another Masdar of this is the Masdar e Meemi (the verbal noun with 
a prefixed meem) <2 which will then read as \% 15.4423. Its Sila (ie. 


The dependant clause) is used in two ways. 


Ji desand 35% in other words, the use of 4 in one and the use of » 
in one, both give the same meaning. It must be noted that < is 
Masdar e Meemi and it is also in the sense of an ism e Zarf (i.e. a 
noun denoting time or place - a locative), so means to pass by and 


it also refers to a pathway. 


Concerning to 4il{),45%, Imam Aini said that there is a tribe known as 
Banu Yarbu who say the word $2which is Fe’! Maadhi with a Kasra on 
the letter .. In other words, they say % and most of the Arabs 
pronounce with a Fatha on the letter ». In other words, they read it 


as 5. Let us now further analyse the text of the Hadith. 


eis Fe’l Maadhi (i.e. a past tense verb) and 4i\3,25 in the sense of the 
Mudaaf-Mudaaf ilaih is its Faa’il (i.e. The Doer) and 5 déis the Jaar 
Majroor (i.e. The preposition and noun) connected to % and ,laiseis 
the Sifat (i.e. Adjective) of 45 in the Genitive case and this is a Jumla 
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e Fe’liya (i.e. a Verbal sentence) which is in the Nominative Case and 
is the Khabar of &{and & requires an Ism (i.e. Noun) and Khabar (i.e. 
Predicate), so 4%! d,45 is Ism e An’na (the Noun after &') and % is the 
Khabar (i.e. predicate) and in % is the Dhameer e Mustatir (i.e. 


Concealed pronoun) which reverts towards Rasoolullah 4" who is 


the Faa’il (i.e. active participle). 


2H $2 P~s 


The letter , here is Haaliya and sis the Dhameer e Mubtada (i.e. The 


subject pronoun) in the Nominative case which reverts to the word 


ze 


s\s{ £5 together as a Fe’l (Verb) and Maf’ool (object of a verb) is the 
Khabar (predicate) of s Mubtada (i.e. Subject) and the Mubtada (i.e. 
Subject) after joining with its Khabar (i.e. predicate) is Jumlah 


Haaliya in the Accusative case and this is the Haal of 5. 


It must be noted here &shas numerous meanings, it means to advise, 
to caution, to threaten and to remind about some virtuous act and to 
perform Zajr (i.e. To strictly forbid something by reprimanding). The 
gist of all this is that the meaning of &.3is say, so it means the person 
was reprimanding his brother from being modest, meaning that he 


was forbidding him from being modest. 
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Therefore, based on the gist 3 is in the sense of .« and here § can be 
Ta’leeliya also. In other words, the man was reprimanding him 
because of Haya (modesty) and he was telling him about the 
repercussions of Haya, for Haya (modesty) is such a thing that 
because of it, a person is not even able to claim what is his own, so 


you should not be shy, so the Beloved Rasool ##* told him, 


WED Gt AP GS a5 


Let him be, for verily Haya (i.e. Modesty and shyness) is from Imaan. 
The word 4s here is Fe’l Amr (Commanding Verb), the Maadhi (i.e. 
the past tense) of which is »2;and the Mudaare’ (present or future 
tense) is px and this is as per its origin, but in general and abundant 


use, the past tense of this verb is not used. 


It is used as py ps and its equal is .and its Fe’l Amr (commanding 
Verb) is »3 and the meaning of both is to leave and just like its 
Maadhi (past tense) is not used, the Maadhi (i.e. Past tense) of .wis 


also not used. 


In other words, it is not said 43., instead of ps, the word 5 is used 
and instead of »3, the noun 23 is used as well and »2s,and J3: is not 


used and this is because of its excessive use and it is very rarely used 


in poetic settings. 
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Now in one Qira’at it is read as Ji5 des and it is famously read as 
285 ess. However, there is a narration from Ibn Ab’bas “ » 2, that in 
one Qira’at Huzoor /#* recited it with Takhfeef as Jess and it is this 


Qira’at which was adopted by Urwah, Mugaatil, Abu Haiwa, Ibn Abi 
Abla and Yazeed Nahwi and they recited it with Takhfeef. 


This is as per Imam Aini. Hazrat Imam Aini further said that és; is 
not commonly used in the past tense, and in supporting this, he 


presented a couplet as well: 


Here you will notice that the poet used >:, in the past tense, and this 
is because of the requirement in the poetic couplet. The gist of this 
couplet is that, O how I wish I could have understood what has 
caused my friend loss (harm) in love or in fulfilling his promise that 


it left him in this condition. 


It must be noted that just as its past tense is not used, similarly, its 
Masdar is not used. The Masdar of py, 2: which is #2, is not commonly 
used. Just as the past tense of ¢2: is barely used, likewise its Masdar is 


also barely used. Related to this, I remembered a Hadith in which 


Sarkaar /#" said, 


pe fy anoe” 
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In other words, some people will most certainly abstain from leaving 
Jummah. The result of the Hadith explains that if you do not do this 
then you will be liable for the chastisement which is mentioned in 
the Hadith. 


Hence, from this it can be seen that just as the Maadhi (i.e. the past 
tense) is used very rarely, the Masdar (i.e. root word) is also rarely 
used. Just as the Maadhi was used by Huzoor ##* in the Hadith, and 
thus based on it some of the Qur’ra recited it in this manner in 
Qira’at, and this includes Hazrat Mujahid » » » as well, who is 


additional to those already mentioned previously. In other words, he 


also read Hés. 


Even though the use of its Masdar is very rare, there is a narration in 
which Huzoor ## did use this Masdar, and just as its Masdar is rarely 
used, its Ism e Faa’il (i.e. active participle) of ¢2s should be ¢-!s but it is 
not used (commonly). Based on all these points, some of the 
Mutakallimeen have claimed that the Arabs have declared its Maadhi 
and its Masdar to be extinct. Concerning this the author of Misbah ul 


Muneer said that Huzoor /#* Himself said, 


Bor Pen Py C3 


In other words, | Am The Most Eloquent Amongst Those Who 
Pronounce The Letter .2 And With The Exception Of This | Am A 


Quraishi. 


334 


In other words, the use of the Fe’l Maadhi (i.e. The past tense) and 
the Masdar (i.e. root word) are narrated in Qira’at and in Narrations 
From Huzoor ##*. Hence, he disagreed with this and said that it 
should not be said that these words are dead (i.e. Extinct), but you 
should rather say that they are rarely used. 


He further says, 
SYLOsw5 os Sleazy) Bt C3815 SpBalycyiales 


In other words, concerning that statement which has been 
mentioned regarding this, (i.e. From Sarkar /#*), it must be noted 
that it will be said that the word is rarely used and it will not be said 


that the Arabs have classified it as extinct or dead. 


Imam Ahmed Ibn Muhammad Ibn Ali Al Fayumi, the author of 


Misbah ul Muneer (which is an Arabic dictionary) noted that p..was 


in fact from the Baab G2wo,. 


In other words, it was mx and then giving it Takhfeef, the Arabs 
started to use it with a Fatha on the letter ;. In reality, it was p>, and 
based on that which is in wy and &3 it became »s,. Thereafter, the 


Kasra of the Daal was turned to Fatha and py, was said. 
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I was uneasy and distracted concerning this application as to why p> 


is read with a Fatha on the letter ‘Daal’. Alhamdu Lillah, through the 
explanation in Misbah ul Muneer this distraction and uneasiness was 


alleviated. 


Further Imam Ahmed, the author of Misbah ul Muneer is explaining 
that initially this letter ‘Daal’ was Maksoor and it was changed to 


Fatha and the reason for this was giiazybs). 


In other words, because after it, in place of the Laam Kalima (i.e. The 
third radical), there is an » and the Ain is Harf e Halqi (i.e. a throat 
letter) and the requirement of the Harf e Halqi is that which comes 
before it should be Maftooh (i.e. take a Fatha) and that is why instead 


of pyg it was read as pv. 
Up to here, I have explained some of the applications of the E’raab in 
this narration, I would now like to explain some analysis of the 


meanings. 


It has been mentioned in the Hadith, 


ar) 4 


In other words, that person was reprimanding (i.e. advising) his 


brother. 
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Now the question which rises here is, whether the word si is 
mentioned here in the literal sense or in the metaphoric sense? This 
discussion has to do with the science of understanding meanings. It 


must be noted that here both are probable. 


In other words, the metaphoric meaning (i.e. the metaphoric sense) 
can be taken and to take the metaphoric sense, there is a need for a 
cause and reason, and the cause and reason here is that many times 
a person due to certain similarities and resemblances refers to 


somebody as his brother. 


This is even though the person is not really his brother and he has 
no relationship to him, but because of some resemblance and 


association, he refers to him as his brother. 


Now that we have noted the cause then what connection does the 
cause have in this case? Here, as well the cause is similarity and 
association, because that person was regarded similar to him and he 
was regarded his associate in Islam and this is why the narrator 


referred to him as his brother. 


In other words, he was advising or reprimanding his Muslim brother. 
Therefore, this is either regarded as Majaazi ul Lughawi or Hageeqat 
e Urfiya and when the Majaaz (i.e. the metaphoric sense) becomes 
known and becomes Haqeeqat e Urfiya, it does not require and 
depend on the cause and the norm itself becomes equivalent to the 


cause. 
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There is also the probability that the one whom he was advising was 
in reality his brother, so in that case él\élis in the real (i.e. Literal) 


sense and not in the metaphoric sense. 


Another thing that Huzoor /# said was, 


eM Gr Ww HS 


In other words, here the Jumla e Ismiyah (i.e. Nominal Sentence) was 
brought first with the &) which is Harf e Taakeed (i.e. The particle of 
emphasis), and the é\ Harf e Taakeed (i.e. The particle of emphasis) is 


used when the one who is being addressed is refusing to 


acknowledge something or if he has a doubt. 


Therefore, in what sense has it been used here? There are four 


probabilities in this case. Huzoor Sarwar E Aalam /#¥ said, 


wre on a? OS 


This address and statement was to emphasise what was being said 
and to remove any doubts and this was in the case when that person 
was having a doubt with regards to the meaning of Haya. In other 
words, as to what Haya (modesty) really meant, or it was because he 


rejected that Haya (Modesty) is from the category of Imaan. 
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Now here an objection which arises is that since Haya (Modesty) is 
from Imaan, then how will one who doubts this or rejects it be 


regarded as a Muslim? 


The answer to this is that this era was the Blessed Era of Huzoor 
Sarwar e Aalam /#* and at that time the commands were being 
revealed based on the needs of the people. It was not a time when all 
the commands were immediately generally known by all the masses 
whereby they could immediately remember it, understand it, 


commit it to their memories and embed it in their hearts. 


The situation was not like today. In other words, like after the 
perfection of Deen, when today these things are completely 
absorbed by the people and like we are fixed in these ways after the 


perfection of Deen. 


In other words, it was not like this in that era, so Huzoor ## regarded 
him in the category of being Ma’zoor (i.e. exempted). Before I 
continue, let it be noted that the evidence of this statement are not 


the exact words of Huzoor /#* but an explanation. 


In other words, Huzoor ## was telling him that you do not know that 
modesty (i.e. shyness) is a branch of faith and yet you are having 
doubts about this. Be cautious, about having doubts in this because 


Haya (Modesty) is from the category of Imaan. 
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This is the gist of the second reason as well which Imam Aini 
mentioned. In other words, that person’s apparent condition was 
proof that he was having a doubt and was a doubter, and even 
though in reality he was not doubting, but based on his apparent 
condition (i.e. his body language etc.) it was understood as implying 
doubt and rejection. In other words, thereafter this was mentioned 


to him as a point of caution. 


The third probability is that sometimes it happens such that as per 
the habit of the eloquent speakers, when they intend to make 


someone else hear. 


In other words, that which is being said, is in fact a message which is 
directed to someone else and this is not just the habit of the eloquent 
speakers, but this is also present in our idioms as well that at times 
we want somebody else to hear what we are saying. In other words, 
our aim is to pass the message to someone else but we address one 
particular person and it is not made obvious that the other person is 


being implied in this because he himself realises the insinuation. 


This is done so that the others who are present there may get the 
message and even so that those who are absent may get the message. 
In this case, it would mean that it was done so that even those that 
are not present may receive the message about the significance of 
Haya (Modesty), and that it is of such great significance that it is 


from Imaan and that there is no room for doubt in it. 
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The fourth probability is that even though it is known that 4) is used 
to emphasise something and to eradicate doubt, but sometimes it is 
used in contrast to its original sense, in the sense of Mujar’rad 
Taakeed (i.e. Singular emphasis) and the examples of these, are 


themselves present in the revelation such as when the Angels said to 
Allah. 


f26oS\ peal S318) ‘BLEW deine $2.25, 15S 


They Replied, Glory Be To You, We Have No Knowledge, Except 
For That Which You Have Taught Us. Undoubtedly, You Alone Are 
The All-Knowing, Most Wise. [Surah Baqarah (2) Verse 32] 


In other words, glory be to You, we have no knowledge or it could 
mean that we have no knowledge except for that which you have 


bestowed upon us, indeed You Alone are the All-Knowing. 


In this case, there is no room for doubt or rejection due to the one 
who is being addressed, so this statement is for the sake of Mujar’rad 
Taakeed (i.e. the singular emphasis) and there is no need to use 
Taakeed (i.e. emphasis) when addressing Almighty Allah but the 


Angels used this to emphasise their faith and conviction. 
So, in this sense and in the situation under discussion, it would mean 


that the person was being addressed in order to educate him, by 


saying, let him be, for Haya is from Imaan. 
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If you look at the different meanings of the word 3 which I have 
explained and if you study it carefully, you will realise that the 
meaning of 5, is to advise or to remind and it also means to threaten 
and to warn and it also means to remind about goodness and Taimi 
has said that the meaning of s+, also comes in the sense of ‘Zajr’ (i.e. 


chastising). 


After observing all the different meanings, we will realise that they 
are all closely connected to one another. In other words, the one 
who advises, warns reprimands or cautions someone in this sense, 
does this to either remind the one who is being addressed of 
something, or to caution him, educate him or reprimand him etc. So 
in all these meanings, displeasure, rebuke and reproach are adopted 


and this is not separate in the general condition. 


It must be noted that whether £3 has been stipulated or not 
stipulated in the dictionaries in the sense of ¢sk) it is the cause and 


reason for conjecture. This is why at this juncture Imam Ibn Hajr 


said that which Aini has quoted, 
DEM Boe? Pe DEI F Ae AID 
Re 3 7) Cr wp, CA 


In other words, Imam Ibn Hajr says the best and the most 


appropriate way is that instead of explaining the meaning and 
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connotation of 48 from the dictionaries, we should refer to that 
which the author wrote in Al Adab ul Mufrad and the narration 
which he presented there, thereby using that narration as the 
annotation of & and from that word we should present the 
explanation of & and that word is this, that from Abdul Aziz Ibn 
Salima, Imam Bukhari narrated and he narrated from Ibn Shihaab 


and the remainder of the Sanad is the same. 


In other words, Ibn Shihaab narrated from Saalim and Saalim 
narrated from Abdullah Ibn Umar and instead of &3, it is mentioned 
there s&i ésl, in other words, it will be in this sense that Huzoor #&¥ 


passed by a man who was reprimanding his brother regarding Haya 


(Modesty). 


Here, if we take {sk} as the annotation of 4) there is no issue in this, 
even though Imam Aini +» z, started this discussion here saying that 
the meaning of 43 is to advise and the contrast is to be angry but 


again it must be said that there is no issue in this here. 


It must be noted that Imam Ibn Hajar is not claiming that 43 
according to the dictionary, in other words, according to the lexical 
meaning is {sl} but the gist of what he is saying here is that, the said 
address was connected to that sé; (i.e. Advice or caution) and the 
condition of the sels (i.e. The one who was addressing or cautioning), 
the person was such because he was doing it in a state of anger and 
this is why from the decision which Imam Aini personally made, it is 
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clearly proven that reprimanding can be in the sense of advice and 


cautioning. Hence, he says, 


Ay wiley Ww e584 A By pho yyy) re) AN AWS 


That which is connected to this chapter is that the person 
reprimanding or giving the advice, lectured to his brother (i.e. 


advised him) with regards to Haya and he reprimanded him as well. 


The question arises, when it was already explained as advice, then 
what was the use for the word Us. It must be noted that ak is Harf 
e Atf Tafseeri (i.e. A conjunction of expounding) and the word ast is 
itself present as the explanation of %&3 in the words of Imam Aini. I 


have now completed the analysis with regards to the E’raabs and the 


different connotations of the keywords in this narration. 


Now let me present to you, the entire text which Imam Aini 


presented on this discussion (as a reference). 


3 & S/o dF asiss ee ae bos yd wry) Ob CAS ba 


Aa BM 5 py) y wes) BM assy wr) 


In other words, in this chapter, that which can actually be said is 
that the said person who was addressing and advising his brother 


and reprimanding him at the same time with regards to actively 
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practicing Haya (ie. Modesty and shyness) and the narrator 
interpreted the word 4; in one narration to mean &and in another 


narration he used the word ¢slx to explain a2 


Alhamdu Lillah, here the discussion has reached its objective, and 
being hopeful of a good end (death), I would like to end this 
discussion with an exquisite discussion which is connected to 
Aqaa’id. That being that just as Haya is applied and attributed 
towards a class of things; similarly, Haya is applied in the case of 
servants (i.e. The creation) and Haya is also attributed towards 


Almighty Allah. 


At this juncture, one point that should be committed to memory is 
that Haya has fallen under the classification of a combination of 
words (a joint with different interpretations), because it can be used 
to refer to the Creator and it can be used to refer to the creation as 
well. The question here is, will it be taken in the same sense for 
both? In other words, will the same meaning be applicable to the 
Creator which is applicable to the creation? Never! It is absolutely 
impossible, because The Creator is The Creator and the creation is 


the creation. In other words, The Creator is He that, 


None (Nothing) Is Like Him (In Any Way). 
[Surah Ash-Shura (42), Verse 11] 
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Allah is free from an equal, a partner and all other such things. He is 
‘One Without Any Partner’ in His Divine Being and in all His Divine 
Attributes. 


Thus even in His Haya He is ‘One Without Any Partner’ and we do 
not know the reality of that Haya. We humbly submit towards 
accepting that it means that which is only worthy and befitting for 
Him Alone and we leave with Allah the true meaning and sense of 
this word when it comes to Him, and just as it has come down in the 
revelations and as it has been mentioned in the Hadith, we accept it 


in that sense, acknowledging that the true meaning is known only to 
Allah. 


We acknowledge Haya for Him and it is our Aqida that this Haya is 
not in the sense of our Haya but it bears such an exclusive and pure 
meaning that we cannot understand the reality, and this is only for 
Him (Allah), and this has been the way of the Salaf (i.e. The pious 
predecessors) in the matters of Mustashabihaat (Verses where the 
meanings are not evident and known to Allah) and in fact both the 
Salaf and the Khalaf (i.e. The former and the latter scholars) are in 


agreement about the verses in this category. 


They agree that any word in it which is attributed to Allah and His 
Rasool ##* and cannot be deciphered (i.e. It’s true sense cannot be 
understood) because Allah is free and pure from the apparent 
meaning and literal sense and His Rasool /#* is free and pure from 
the said sense and this, that we believe Allah to be pure from this 
apparent meaning, and we leave with Allah whatever may be the 
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true and real meaning. In other words, we are not aware of the true 
meaning. After saying this, the Salaf held their tongues (ie. they 


remained silent). 


In other words, they said this is sufficient, and (in such matters) we 
will recite that which is in the Qur’an, but we will not make its 
Tafseer (commentary) and we will believe that Allah is pure and free 


from this and we will leave the true meaning to Almighty Allah. 


However, the Khalaf (ie. The latter scholars) said that as the time 
progressed, and innovations and deviance became widespread, and 
when they saw this happening, they realised that it was the need of 
the time to protect the Aqida of the general masses (i.e. the laymen) 
and that there was a need to eradicate the evils of deviance and 
innovations and Kufr, so they said that there is indeed Taweel (i.e. 
room for permissible appropriate interpretation) in this, and this is 
why the Shari’at and our Imaan says that this word or statement is in 
contrast to its apparent sense and meaning, and this is what the 


interpretation of it is. 


The Salaf, out of caution did not make this interpretation apparent 
and known because their era and time was close to the era of the 
Beloved Rasool ##* and the hearts and the minds of people were like 
pure radiant mirrors and there was no fear and risk of harm to their 


Imaan and Aqida. 
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Hence, they rarely made Taweel. The Khalaf on the other hand, 
opened the path to Taweel due to the obvious need and they said 
that we will interpret it appropriately, and if the laymen are unable 
to remain firmly on the manner of the predecessors, then in order to 
save their Imaan and to divert their minds towards an appropriate 
meaning, we will do that which is needed and the Khalaf adopted the 
system of Taweel (i.e. explanation and interpretation), and they 


applied that Taweel which was the most appropriate. 


They adopted that Taweel which was closest to that which was 
evident from the Mustashabihaat and which was acceptable and 
appropriately in accordance with the phraseology of the Arabs and it 
is this kind of Taweel which they classified as being permissible and 


that too only when there is a real need. 


Now like in the case of Haya, when it is used for the Makhloog (the 
creation) then it is used in the sense of feeling ashamed and 


humility. 


In other words, it is (also used) in the sense of that shame and 
embarrassment a person feels when doing something bad and 
inappropriate and this is interpreted by the word Haya, and Allah is 
pure and free from this sense of the word and when it comes to 


Almighty Allah, it is most certainly not this meaning which is meant. 


Then, what is its meaning when it is used for Allah? The incumbent 


meaning (i.e. in the attributive sense) is meant here. 
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An example without comparison for understanding is that when 
somebody regards something as wrong or inappropriate, he leaves it, 
so here as well the incumbent meaning is taken so when we attribute 


it to Allah, it is in the sense of the word renouncing or leaving. 


The question here is, why was this word then used here for Almighty 
Allah when Allah is free and pure from it? It is mentioned that this is 
in the sense of Mushaakilat (resemblance and similarity). The 
Mushrikeen (polytheists) said, does Allah have no Haya that He gives 


examples and mentions such little things? 


So Almighty Allah says, 


AACS TRAV CAMO PEK: 
533522555 Xe Sa) gare Vablo} 
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Verily Allah Does Not Make ‘Haya’ (i.e He Is Not Reluctant) To 
Present As An Example, Anything, Be It A Mosquito, Or 
Something Which Surpasses It, To Describe A Similitude [Surah 
Bagarah (2), Verse 26] 


This is the reason behind the revelation of verse, and with regards to 
this, the Mufas’sireen say that as per the scholars rhetoric and clear 
expression, this is from the category of similarity. In other words, 
they have said that the word Haya here is in the sense of 
Mushaakilat and the meaning of Mushaakilat (here) is that, it is the 


form of a word and whatever letters that word has been made from. 
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When the one who is addressing someone uses such a word, then the 
one who is responding responds using the same word (i.e. using the 
word which is alike in its form and appearance) but its meaning is 


not the same. 


In this case, when the Kuffar used the word Haya, then in 
Mushaakilat, Almighty Allah said the same word, but the meaning 


here is different, and what they meant was something else. 


What is meant here by Almighty Allah saying that Allah does not 
make Haya is that Allah does not make Haya in the sense and in the 
manner in which you make Haya. In other words, Haya attributed to 
Allah is not alike to that which is attributed to the creation. 


It also means that Allah does not leave any parable when it comes to 
explaining something for the sake of understanding, so here the 
meaning of Haya is in the sense of ‘leaving’. Therefore, it is 


understood again that this is in the sense of Mushaakilat. 


Another example and precedent of this is present in the Holy Qur’an 
itself, 


Z a+ See ee GR Z eke 
\gits dec le 


And Reckoning For A Malicious Act Is An Act Equal To It (In 
Intensity). [Surah Ash-Shura (42), Verse 40] 
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Therefore, if it is understood in the apparent sense of the word then 
it will mean that the recompense (i.e. reckoning) for a malicious act 


is a malicious act (i.e. the response to evil is evil). 


The first word that has been used to mean malice is Zarf Muta’addi 
(A Transitive Locative), this indeed means malice but its reckoning 
and response to the malice if taken to mean malice then it would 


mean (Allah forbid), that Allah has commanded malice and evil. 


It must be understood that %< was used as %& on the basis of 
Mushaakilat (in the same form). In other words, based on the 
similarity on the apparent form of the word and in its real sense it 
does not mean malice here, when repeated as the word which was 
initially used, and therefore to further stress it and emphasise it the 


word iés was used. 


In other words, this retaliation should be equivalent and in the form 
of that which was caused (equal in intensity). In other words, if 
someone struck you once, and if you have to retaliate, then strike 
him once. In other words, you should not hit him two or three 


times. 


In the Qur’an, Haya was attributed to Almighty Allah in the 


contrasting sense. In other words, Allah does not make Haya. 
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However, when the Sahaba e Kiraam » » z,were addressed about 


Huzoor /#%, it was said, 


eon oa 


So He (Nabi 4") Gave Due Consideration To You, And Allah Does 
Not Make Haya (i.e. Is Not Reluctant) To State The Truth. [Surah 
Al Ahzaab (33), Verse 53] 


In other words, Huzoor ##* used to have Haya before you (i.e. He /# 
gave due consideration to you) and Allah does not show Haya when 


it comes to Haq. 


So, in this sense as well, Haya was mentioned in a contrasting sense 
in the Holy Qur’an, so this clarifies that when Haya is attributed to 
Almighty Allah, it is in contrast to that which is attributed to the 
creation and Haya is proven to be Allah’s Divine Splendid Attribute. 
Further, even though in the Qur’an, it is mentioned in the 
contrasting sense, in the Hadith it has been kept established in the 


positive sense. 


In the Hadith it is said, 


yok Peppy san DP Dawd Sw 1) O) 


In other words, Almighty Allah is Divinely Modest (as it is befitting 


His Divine Being) and Most Compassionate. Allah makes Haya from 
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returning the hands of a servant empty when a servant raises his 
hand in his divine court, so Almighty Allah blesses him with some 


blessings in his hands. 


Alhamdu Lillah, from this the clear meaning and the rhetoric has 
been explained and it has been further explained as to which sense 
of Haya is permitted to be attributed to Almighty Allah and in which 
sense it is used as a contrast and in which sense it is positively 
established. All of this has now become clear and manifest and the 


discussion on this Hadith has been concluded in this sense. 


353 


THE ForRTY-NINTH S9CRED LESSON 


Be 
POS fr S26 sd souk 


eadwud ys 


Alhamdu Lillah, in the previous sessions, the last narration has been 
discussed with immense detail. I would like to thus sum up this 
discussion and also include any important points that were not 


included in the other sessions. 


Firstly, let us analyse those things which are proven from this 
Hadith: 


1. From the Ibaarat un Nas (i.e. from the explicit meaning), it is 
evident that Haya is from Imaan and it is a branch of Imaan, 


and it is from the category of Imaan. 


2. One of the levels of Haya is that it cannot be separate or 


alienated from Imaan. 


3. It is also from amongst those things which are the means of 
perfecting one’s Imaan like other A’maal which are a means 


of perfecting one’s Imaan. 
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4. The minimal form of Haya, which is to regard evil as evil, is 
from amongst the essentials of Imaan, because without this 


one will have no Imaan. 


5. All of these are evident from the Ahadith e Kareema and 


from the pristine matters related to the Shariat. 


Concerning Haya, Imam Aini »», narrated here two more Ahadith of 


Huzoor /#* without giving its Sanad (i.e. Chain of transmission): 


LS NI 
Haya Does Not Bring Forth Anything, But Good 


In other words, Haya brings forth only good (i.e. its result is good). 
When analysing this narration, it becomes apparent that it is a 
portion of a Hadith, because it has in it the Faa e Ta’leeliya (the Faa 
of Causation) which shows that it is connected to something before 


it. 


The second Hadith which he narrated is, 


bie 


All of Haya is Completely Virtuous 
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I would now like to mention something supplementary which has 
just come to my mind that, with the exception of these two 
narrations, in this very book, Imam Aini » » », has mentioned one 
other narration as well without presenting its Sanad which I have 


previously quoted: 


oF Peel san PO Dams fy ws) Q) 


In other words, Almighty Allah is Divinely Modest (as it is befitting 
His Divine Being) and Most Compassionate. Allah makes Haya from 
returning the hands of a servant empty when a servant raises his 
hand in his divine court, so Almighty Allah blesses him with 


blessings in his hands. 


It must be noted here that what this really means is that Allah fills 


his hand with immense blessings. 


These are three Ahadith which Imam Aini has mentioned and cited 
without citing the chains of transmission for each of them, and 
further he did not elaborate on who the narrator is of this Hadith 


and from whom it was narrated. 
From this it has become apparent that the expert and authoritative 


Muhad’ditheen have different styles and manners of recording and 


narrating Hadith. 
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In other words, sometimes they mention the entire chain (i.e. Sanad) 
and sometimes they mention the Hadith Ta’leeqan (i.e. by omitting 
some of the initial narrators of the chain) and at other times they 
bring the Hadith as a Mursal narration and sometimes they omit the 
entire chain without even mentioning the name of the primary 


narrator. 


Those who have Bukhari in their sight and are always studying the 
Bukhari will know that all these methods have also been adopted by 
Imam Bukhari »»z. It can clearly be seen that he sometimes cites the 
entire chain of transmission, while at other times he only mentions 


it Ta’leeqan and sometimes he presents it without the chain as well. 


Does this mean that mention of the said statement without 
mentioning the chain or anything regarding it will make it void of 


being regarded as a Hadith? 


Only a person who is not well versed with the methods and styles of 
the Muhad’ditheen will hold such a view or thought, just as is the 
condition of some of the shameless and careless ones today, and 
amongst the most notorious in this regard are the Wahabis, and 
similar to them are some others who are modern day Azharis who 


after studying in Azhar in this day and age do this in many places. 
In other words, because they are unable to find the Sanad of any 
Hadith, they immediately classify the Hadith as Maudu (i.e. forged 


and fabricated) or they say that this is not classified as a Hadith at all 
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and some of them have this view that if it is not in the Sihah Sit’ta or 


if it is not in Bukhari and Muslim, then it is not regarded as a Hadith. 


Otherwise, they classify it as being Da’eef and they thus say that 
every Da’eef Hadith should be rejected and not considered. In other 
words, without any consideration they make these criticisms and 
rash declarations. (Now what will they say about) Sahih Bukhari 
regarding which the A’imma e Muhad’ditheen have said, 


wd ph 2 Cal 2 


In other words, after the Book of Allah, the most authentic and 


correct book amongst the books of the creation is the Bukhari. 


Those who are specialists, experts and research scholars of the 
Bukhari know well that the Bukhari also has many such Ahadith 
which are from amongst the weak narrations and Munkar Narrations 
as well, and the reason for it to be regarded as the Sahih Bukhari is 


because most of its narrations are Sahih (and not all). 


Further, it must also be noted that the strength of the Sanad does 
not necessarily necessitate the strength of the text of the narration. 
It is found in numerous cases that the Sanad of a Hadith is Sahih but 


the actual text cannot be proven (confirmed). 
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One such case and query was brought before me, pertaining to the 
Hadith in which it is mentioned that, the earth has seven levels and 
in every level there is an Adam like your Adam and there is a Musa 


like your Musa and there is a Nabi like your Nabi. 


I was asked a question concerning this Hadith. It must be noted that 
this Hadith is in Bukhari but still the Matan (text) is not regarded as 
being Sahih. In other words, it is not Sahih ul Matan and regarding 
this Hadith, the Muhad’ditheen have said that the Matan (i.e. the 
text) of this Hadith is Shaadh and is Ghair Sahih and Ghair Thaabit 


(i.e. not proven to be completely authentic). 


This view that people hold wherein they claim that if a Sanad is not 
available then that Hadith is not authentic or it is weak is simply 
baseless and it is only their conjecture. At the same time, one must 


not think that the Sanad is everything or that it is nothing. 


About the era after the era of the Sahaba e Kiraam .\f" 35.09, when in 
the era of the Taabi’een the deviance and innovations began to 
spread far and wide, the reliable A’imma have said that during sucha 
time these Isnaad (i.e. these chains of transmissions) fall under the 
category of Deen and if it was not for these Isnaad, every person 


would have just said whatever he pleased to say. 


This is why these great scholars said that the Sanad (i.e. the chains of 
transmission) should be mentioned so that the narrators and all 
other important matters related to the narrators may be 
investigated, and so that the weaknesses and the strengths of the 
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narration may be understood thus allowing them to be categorised 
accordingly. In other words, they did this to make it clear whether 
the narration which was being presented was classified as a Daeef, 
Sahih or Hasan etc. Hadith. 


However, it must be noted that this is the expert duty and 
responsibility of only the expert scholars in this science and the 
guidelines for this have already been set by the great 
Muhad’ditheen. 


The great A’imma of Hadith have said, if one of the great, renowned 
reliable Imams of Hadith mentions a Hadith with its Sanad, then that 
Hadith is reliable but even if such a great and reliable personality 
does mention the Hadith without a Sanad, the Hadith is still 


regarded as authentic and valid. 


The A’imma e Muhad’ditheen have said that even if a Hadith e 
Mursal is mentioned without its complete Sanad, it will still be 
accepted and given complete consideration and it will not be said 
that such a Hadith is not proven, as to say this is reckless and 
negligent. To say this is definitely careless and contrary to the 


Command of the Qur’an, 


thea De S535 


So, Do Not Ask of Me About That Thing, Which You Have No 
Knowledge of. [Surah Hud (11), Verse 46] 
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In other words, without any research or thorough investigation, to 
say that such a thing does not exist, is inappropriate because this is 
to use your lack of knowledge to negate something which you know 


nothing about. 


In other words, this does not mean that if we do not know about the 
Hadith or we have no knowledge about it, then it is definitely not a 
Hadith. 


Another thing which must be noted here is that all the great Imams 
of Hadith did not manage to include all the Ahadith in their Sahih 
Compilations. There are many such Ahadith which the A’imma e 
Muhad’ditheen and other authors have quoted in their works and 
those who study the books are sometimes unable to find the Sanads 
of these Ahadith, but still the A’imma e Muhad’ditheen have not just 
closed their eyes and rejected such narrations, because to 


completely reject such narrations is to be extremely negligent. 


I have expounded on this point because I felt that it was a very 
important point of caution and thus presented the warning 


concerning it. 


I want to further mention here that in the previous lesson, I 

explained and mentioned that Haya was from the category of 

Mustashabihaat. In other words, if in the Kalaam of Almighty Allah 

and in the words of Rasoolullah # there is such a word which in the 

apparent meaning does not fit appropriately when attributed to 

Almighty Allah, then as per the Salaf and the Khalaf (i.e. The former 
361 


and the latter scholars), it will not be taken in its apparent sense and 
in such cases the apparent meaning will not be attributed, because 
Allah is pure and free from such an apparent meaning of that word 
and it is this which is regarded as the Taweel (i.e. The 


interpretation). 


The manner of the Salaf is that after knowing that Allah is free and 
pure from this apparent sense or meaning, they leave what it is truly 
meant in the Court of Allah because they say that we do not know 
the true interpretation of which meaning of the many meanings is 
attributed to Allah. 


However, the Maslak of the Khalaf is that Allah is free and pure from 
the apparent sense of the meaning of that word, but in order to 
protect the Aqida of the people and to guard the Imaan of the 
laymen and to refute the deviance of the deviants, they say that this 
era is inviting us to refute all forms of deviance and based on the 
need of the era, they present an appropriate Taweel to its meaning 
and they place the word in the most suitable and the most correct 
context in the said matter. From this, it is clear with concerning 
Haya being from the Mustashabihaat and I have thus clarified and 
presented once again the way of the Salaf and the Khalaf. 


It must also be noted that the Salaf also adopt one other cautious 
method and in doing so, they do not interpret or annotate 
concerning anything without there being a real need for it and they 
simply stop at the word that has already been mentioned in the Holy 
Qur’an. 
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In other words, they recite it without making any Tafseer or Taweel 
without a need and if there is a dire need, then even the Salaf make 
Taweel in such cases. In other words, the Salaf do not even permit 
for that word to be changed with some other word, an example of 


this is found in the following verse: 


Sin poh Jogcgn 


Rahmaan Made Istiwa On The Arsh 
[Surah Ta-Ha (20), Verse 5] 


Now, when it comes to the meanings of the word ‘Istiwa’, one of the 
meanings is to become straight or become upright, another meaning 
of ‘Istiwa’ is to walk or climb onto something, a further meaning of 


Istiwa is to be on something. 


To be on something (i.e. to sit or to be upright on something) are 
things that cannot be attributed to Almighty Allah. Allah Ta’ala is 
free and pure from all this, as all these meanings are Sifaat e Ajsaam 
(i.e. physical attributes) of a physical body and Allah Ta’ala is free 


and pure from Sifaat e Ajsaam. 


So, what will the meaning be in this regard? The Salaf and the Khalaf 
both say that we have left what is actually meant by this to Almighty 
Allah and the Salaf say that it is a Sifat (ie. A Divine Attribute) of 
Almighty Allah and only He knows what is meant by it. So it means 
that Allah made ‘Istiwa’ just as it is befitting His Divine Majesty. 
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The Khalaf on the other hand say that if the laymen are still unable 
to understand this explanation (i.e. of the Salaf), then they should be 
told that ‘Istiwa’ here is in the sense of the word ‘Istila’ (i.e. Divine 


Command and Divine Rule). 


In other words, Almighty Allah made ‘Istila’ on the Arsh (i.e. He 
directed His Divine Power and Divine Will towards the Arsh). ‘Istiwa’ 


has been explained in this sense as well. 


This is why, when it came to the translation of the Holy Qur’an, Aala 
Hazrat Azeem ul Barkat  » 2, when translating the word ‘Haya’ when 


it appears as being from amongst the Mustashabihaat in the verse, 


He did not replace the word Haya with another word and he said 
verily Allah does not make ‘Haya’. Hence, there was no need for Aala 
Hazrat » » z to change the word here because ‘Haya’ has a splendid 
meaning by itself and it is by itself a Splendid Attribute and it is 
attributed to Allah in this sense and thus does not need to be 


interpreted with some other word. 


This is because this word is used both in Urdu and in Arabic. The gist 
of it is almost the same and it is one of the guidelines and rules of the 
translation of the Qur’an that if any word of the Qur’an is used in 
another language with a similar meaning, then that word should be 


used and it should not be interpreted with any other word. 
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This is because ‘Haya’ was from the category of Mustashabihaat and 
because its meaning is alike in both, using immense and splendid 
caution, Aala Hazrat » » », fulfilled the requirement of translation by 
saying, ‘Verily Allah does not make Haya’, whereas others have said 
‘Allah Nahi Sharmaata Hai’ (i.e. they used the word Sharmaata 
instead of Haya meaning that Allah is not ashamed) and this 
translation is contrary to the requirements of translating and 


contrary to the system of the Salaf as well. 


To this point, I have also included the subsidiary discussions. I would 
now like to include the different places where Imam Bukhari 


presented this Hadith in the Bukhari. 


One of the places where this Hadith is narrated is in this particular 
chapter under oxy! g2*aul. We are now well aware of the style of 


Imam Bukhari +», that when he reports a repeated narration, then 
he does not use the initial chain of transmission but he repeats it 


with a new Sanad. 


Imam Bukhari also narrated this Hadith in sli, ol with his own 


chain of transmission and the Sanad is as follows: 


Mp Pot oF Pe Hi oF Bs Db aor Le Fy woe 
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The rest of the Sanad to the top is the same as the initial narration. 


Imam Muslim .» has also narrated this Hadith in Kitaab ul Imaan 


and his Sanad is as follows: 


PPE LFF WPM? PHF AF OF GP oF 


There is also another chain of transmission from Abd Ibn Humaid 


and Ma’mar and others until the end of the chain. 


There is also a narration from Abd Ibn Humaid from Abdur Razzaq 


from Ma’mar, from Shihaab Zuhri. 


In the Hadith of Muslim, Imam Muslim also cited this Hadith but 
there is a slight difference in the narration. In the narration of Imam 


Bukhari, it is mentioned that Sarkaar /#" said, 


WED Gt AP GS 455 


However, in Muslim the words are not as above. This Hadith has also 
been reported by Tirmizi, Nasa’i and Abu Dawood, which they have 


narrated through their own chains of transmission. 
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The Narrators of This Hadith 


There are five Rijaal (i.e. five transmitters) in this Sanad: 


The first is Abdullah Ibn Yusuf Tunisi, the second is Imam Malik, the 
third is Ibn Shihaab Zuhri and the fourth is Saalim Ibn Abdullah who 
narrates from his father Abdullah Ibn Umar .4/" 3.92. All the other 
narrators apart from Hazrat Saalim Ibn Abdullah » » » have been 


discussed previously. 


Hazrat Saalim Ibn Abdullah: He is the son of Hazrat Abdullah Ibn 
Umar  » ¢ and he is from amongst the distinguished Taabi’een. 
According to one statement, he is regarded as being from amongst 


one of the Seven Grand Fuqaha of Madina. 


His father loved him dearly but the people would become annoyed 
and jealous because of the amount of love that was shown to him 
and he would respond by saying, can you not understand why one 


Shaykh loves another Shaykh, and kisses him with affection. 


He resembled his father the most and his father Hazrat Abdullah Ibn 
Umar ” » 2, resembled his father Hazrat Umar « » , the most. Hazrat 
Imam Malik » » 2 says that when it comes to in-depth piety and 
abstention (ie. Zuhd), I have not seen anybody that was a 
manifestation of the Salaf us Saaliheen like Hazrat Saalim Ibn 
Abdullah Ibn Umar / «3. 
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He had many similarities which mirrored the mannerism of the Salaf 
us Saaliheen. He was a very humble personality and wore clothes 
that were very inexpensive. He would wear a garb that was only two 
Dirhams. They were seven brothers, Saalim, Abdullah, Aasim, Hamza, 
Waagid, Bilal and Zaid, and four of them have reported Hadith from 
Hazrat Abdullah Ibn Umar ¥ » 2. 


Amongst them are Saalim, Abdullah, Hamza and Bilal. He journeyed 
from this world either in 105, 106 or 108 Hijri. Shaykh e Bukhari says 
regarding this Sanad that the most correct and authentic Sanad for 
this Hadith is the narration which is from Zuhri, from Saalim, from 


Abdullah Ibn Umar. 


Subtleties of The Chain of Transmission 


This entire Sand (i.e. Chain) is made up of Madani narrators, except 
for Abdullah Ibn Umar  » s. The Hadith has Tahdith and in other 
narrations it has ‘Akhbarana Malik’ and in one narration it has 
‘Had’dathana Malik Ibn Anas’. In the narration of Qadima, it was 
either ‘Had’dathana or Akhbarana Malik. So, it has Tahdith, Ikhbaar 


as per one view and it also has ‘An’anah on another view. 
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Imam Bukhari  », has presented another Hadith in Kitaab ul Imaan, 
and in order to present this Hadith, he set a chapter and as per his 
style and habit, and from the Hadith which he had intended to bring 
under this chapter, he did that which he usually does, meaning that 


if he finds any Ayat e Kareema in that narration, then he first 


mentions that verse and only thereafter he mentions the Hadith. 
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Thereafter, he either uses the essence of the Ayat or the explanation 
of the Ayat which is mentioned in the Hadith, and he then takes the 
command which is derived from both the Hadith and the Ayat and 
sets the chapter based on both of these. 


Hangs IS SEN TT 9 SSSI yal Gols 


Then, If They Repent And Keep The Namaaz Established, And Pay 
The Zakaat, Then Give Them A Free Passage. [Surah At Tauba (9) 
Verse 5] 


This verse of Surah Tauba is related to the verses before it. I will thus 
quote the verses before it and thereafter I will quote this verse once 
more. After that I will present the gist of the translation of the 


verses: 
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In these verses of the Holy Qur’an (Surah Tauba, Verses 1-5), 
Almighty Allah had the announcement and the proclamation made 
through the Blessed Tongue of Rasoolullah #. The gist of which was 
that the Mushrikeen should be informed of the displeasure of Allah 
and His Rasool ##* due to them renegading on their promise which 
they had pledged to Allah and His Rasool ##*, so for four months 
roam the earth and know that you cannot cause Allah to become 
exhausted and know that Allah will humiliate the unbelievers and 
when the sacred months, (i.e. the months of forbiddance) pass, then 
execute (fight against) the polytheists wherever you may find them. 
And capture them and imprison them and wait readily for them at 
every place and then if they repent and establish Namaaz and pay 
Zakaat then grant them safe passage. Verily, Allah is The Most 
Forgiving, The Most Merciful. 


Because Imam Bukhari ~ » s, had previously set a chapter with the 


heading, 


3? ous) 


In other words, Imaan refers to the Qawl (i.e. the statement/word), 


and Fe’l (i.e. the action) as well. 
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It must be noted that the above-mentioned claim made in that 
chapter is supported by this verse of the Holy Qur’an, for Almighty 
Allah said, 


1ols 


Cols 


In other words, if the Mushrikeen repent (i.e. Make Tauba) and 
accept Islam and they proclaim the Shahaadah testifying that 
Almighty Allah is one and Muhammad /# is His Rasool and as 
verification and testimony to their Imaan and their Tauba they 
establish Namaaz (Salaah) and give Zakaat, then grant them safe 
passage. In other words, do not pursue them any longer for Almighty 


Allah is Most Forgiving, Most Merciful. 


This means that because they have made Tauba (repented) and 
accepted Islam, they will be treated accordingly, because Islam 
erases all the past sins and shortcomings and Tauba (repentance) 


indeed removes and eradicates all sins. 


This is why Imam Bukhari  »z, presented this Ayat here, in support 
of his earlier claim and in this, is the refutation of those deviants 
who say that to bring Imaan (i.e. believing) is sufficient and no sins 
or wrong doings can cause any harm thereafter. The Hadith which 
follows is in a way the support and the Tafseer of this verse and the 
Hadith which he will present will also serve as evidence of Imam 
Bukhari's + » claim that Imaan refers to both the statements and 


the actions. 
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This is because as per Imam Bukhari, and as per the Salaf as well 
Imaan refers to both the Qawl and the Fe’l (i.e. The statements and 
the actions) and it also further explains that with Imaan, acts of 
worship and obedience and striving for good is also necessary. It 
must be noted that if a person commits sins and does not strive for 
goodness and to rectify his actions, then it will harm him and this 
weakens the Imaan, or there is a risk of him losing his Imaan. In this 


is the refutation of the Murjiya. 


I will now attempt to further explain the verse mentioned and 
thereafter I will discuss the Hadith. 


Before explaining the Ayat and expounding on the Hadith, I find it 
appropriate to present the introductory discussion of Hazrat Imam 


Aini +» She 


He says that it is suitable and appropriate to read the word VL with a 
‘Sukoon’ and it can also be read with Izaafat. In other words, éU o& 


26. He has cited these words from Imam Ibn Hajar +». 


In this scenario of the Izaafat, there is a Mudaaf which is Mugaddar 
before the sentence. In other words, Vl is Mudaaf and iz6 34 is 
Jumlah e Shartiyah (a conditional sentence) and when the Shart 
(condition) connects to the Jaza (Response) in the Genitive Case, it is 
the Mudaaf Ilaih and before this Mudaaf Ilaih there is another 
Mudaaf which is Muqaddar. In other words, 435.85 34, meaning, this 
chapter is regarding the commentary of the Word of Allah. 
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The Hadith which Imam Bukhari » » 2 mentions in this chapter 


mentions the following words: 


sibs 82 0% sy 3 5 yh wONAS Pua? & pd oh § GA 
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In other words, Huzoor Sarwar e Aalam /&* says, that I was 
commanded that I should make Jihad (Battle) against the people 
until such time that they testify that there is none worthy of 
worship except Allah and that Muhammad ## is Allah’s Rasool and 
they establish Namaaz and pay Zakaat. 


In other words, when they proclaim the Shahadatain (i.e. when they 
testify to the Oneness of Allah and the Risaalat of Rasoolullah /#) 
and they establish their Namaaz and pay their Zakaat, then they will 
find that their lives, their blood and their wealth are safe from Me. 


However, if for the sake of Islam, Islam demands the executing of 
someone or it demands the wealth of someone then that will be 
taken as part of Islamic rights. And if they, in the apparent are 
following and practice on that which was revealed upon Me, then 
after this the condition of their hearts and the reality therein is left 
to Allah. 
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This Hadith is the Tafseer of the Ayat e Kareema because the Ayat e 
Kareema has mentioned Tauba (repentance) and the Tafseer of that 


Tauba (repentance) is found in detail in this Hadith. 


In other words, it is being explained that the Tauba which was 
commanded in that sense, is for them to repent from Shirk (i.e. 
Polytheism) and they should take the Shahaadah (ie. Bear 
testimony) that there is none worthy of worship except Allah and 
that Muhammad /#* is Allah’s Rasool. 


It is further being explained that as a form of verification of their 
Tauba and to give further strength to their Tauba, they must 
establish Namaaz and pay Zakaat. It is this which the Hadith is 
explaining. The concise explanation of Tauba which is being 
mentioned in this Ayat is that which is being explained in the 


Hadith, thus making it the Tafseer of that Ayat e Kareema. 


The Sabab e Nuzool (Wisdom and Reason behind the Revelation) of 
this Ayat e Kareema is apparent from the Ayat e Kareema itself. In 
other words, Huzoor Sarwar e Aalam /#* had made an agreement (i.e. 
a treaty) with the Ahle Makkah and the other Arabs, which they did 
not uphold (i.e. they renegaded against the treaty), thus not 
remaining on the agreement of that treaty any longer, and hence 
this verse was revealed concerning the Mushrikeen of Makkah and 
the Mushrikeen of the other Arab tribes of that time. 
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The Mushrikeen had agreed in the treaty, not to fight against the 
Muslims (i.e. not to kill the Muslims) and then they broke this treaty, 
except for a few of them who remained steadfast on the treaty and 
who were loyal to the agreement, just as it is evident in the verses 


before Surah Bara’at which are concerning this matter. 


In other words, the Banu Samrah and the Banu Kinaana upheld the 
treaty whereas the remaining Arab tribes of the Ahl e Makkah broke 
this treaty. So, the Muslims were commanded that because they (the 
Kuffar e Makkah) were not loyal to their own agreement, therefore, 
you too should dissolve this treaty, so they announced that we are 


dissolving this agreement between us. 


It was then said to them that roam the earth, in other words, move 
around freely without being pursued and then when the sacred 
months had ended, then the Muslims were commanded to pursue 
them and execute them where they find them (i.e. because they 
broke their pledge by doing the same) and the Muslims should target 


them and wait for them, and they should capture them. 


Now, until when were they commanded to do this? It was 
commanded that they should do this until such time that they (i.e. 
The Mushrikeen) repent, and it was stated that if they do repent and 
keep their Namaaz established and pay their Zakaat then stop 


pursuing them (i.e. give them safe passage). 
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Imam Aini » » 2, mentioned many points from the verse, the first of 
which I have explained already. The second and the third discussions 
which he presented were regarding the diction and the E’raabs of 
the verse. That which had to do with the diction has already been 
explained in the translation of the verse (i.e. The lexical meanings) 
and the discussion on the E’raabs is very lengthy and needs further 


discussion so I will not discuss this here. 


The fourth point is that which I have already explained a bit earlier, 
that Imam Bukhari .- » z, brought this verse and set the chapter based 
on this verse because he wanted to refute the Murjiya who claim 


that together with Imaan, no sin causes any harm. 


He also brought this chapter in this manner because it casually 
explains that Imaan refers to the statements and the actions (i.e. 
Deeds) as well, because Tauba (repentance) is evidence to the 
Shahaadat Laa Ilaaha II’l-Allah Muhammadur Rasoolullah and the 
Hadith is also evidence in proving the same, and it is this which is 
Imaan, and the command of performing Salaah and giving Zakaat is 


evidence and inclination concerning A’maal (i.e. deeds and actions). 


A question which arises here is as to why only two forms of Ibaadat 
(i.e. Worship) were mentioned in this command. In other words, 
Namaaz and Zakaat have only been mentioned here. The reason for 
this is because these are regarded as the very important and most 
significant forms of Ibaadat and from amongst the Sha’aair ul Islam 


(i.e. The Grand Signs of Islam). 
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This is to the extent that Imam Muhammad » » », says that if the 
people of a particular locality leave (completely stop) calling out the 
Azaan or if they together desist from performing Namaaz in Jama’at, 


then I will wage war against them. 


Similarly, it has been mentioned that if some people get together 
and stop giving Zakaat, then a war will be waged against them and 
this is the Sunnat of Hazrat Abu Bakr Siddique » » », that when some 
of the tribes of Arabia became apostate (i.e. Murtad) and when they 
refused to pay their Zakaat, Hazrat Abu Bakr Siddique + » » fought 


against them. 


From this, the ruling has been proven that if one does not pay 
Zakaat, then Zakaat will be forcefully taken away from him (i.e. this 
rule is applicable in a country under proper Muslim rule where the 
authorities have the right to forcefully take the Zakaat) and in sucha 
case, if they decide to fight, then they will be fought against, and if 
they are overpowered in this situation then they will be killed 
(because it is a battle format) and in this case it is because their 
fighting is clear rejection of the Fard and it is proof of the opposition 
or the Sha’aair e Islam, so Qitaal will be taken against such people 


(i.e. a war will be waged) against them. 


It must be noted that all of this proves and supports the initial claim 
of Imam Bukhari » » 2, and this is why he brought this Ayat (as a 
chapter heading) and this is why under it he brought this Hadith 
because this Hadith serves as the Tafseer of that Ayat and the 
detailed explanation of it. 
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I would now like to present here some of the finer and beautiful 
points regarding the Tafseer of this verse which I found in Tafseer 
Rooh ul Bayaan. Thereafter, I will present the actual Hadith once 
more and then present those discussions which are related to the 
Tafseer and the explanation which I have already mentioned. I will 
thereafter explain the Sanad of the Hadith and matters related to it 
followed by an explanation of the subtleties of the Hadith. 


Both Roohul Bayaan and Qadi Baidhawi have mentioned as follows 


regarding the Tafseer of this verse, 
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The meaning of this text which is from Roohul Bayaan is that, if they 
make Tauba from Shirk, by bringing Imaan (i.e. Believing) after being 
agitated through fighting against them and capturing them and 
imprisonment and if they establish Namaaz and pay Zakaat, as 
verification of their Imaan and Tauba, and when they do this in the 
form of a verification, then the command thereafter is that they 
should not be pursued and they should be granted safe passage. In 


other words, they should not be confronted. 
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Once again we go back to the question which was asked earlier as to 
why Almighty Allah in this instance only commanded Namaaz and 
Zakaat? 


In response to this question, the answer which they have given is 
that Namaaz is Ibaadat e Badani. In other words, a physical form of 
bodily worship and Zakaat is Ibaadat e Maali (i.e. a financial and 
monetary form of Ibaadat), and both of these are from the most 


significant forms of Ibaadat. 


By mentioning these two most significant forms of Ibaadat, of which 
one is Ibaadat e Badani and the other is Ibaadat e Maali, all the other 
forms of Ibaadat Badani and Maali have been included in it and have 
been mentioned as their subsidiaries. In order to keep it concise, 
these two were mentioned and all the others have been accepted to 
be included. 


It must be noted that this does not mean that only Namaaz and 
Zakaat should be fulfilled and all the other Ibaadat e Badani and 
Maali should be ignored. The reason for both these being mentioned 
specifically is because they are regarded as the most significant acts 
of Ibaadat. 


Qadi Baidhawi has mentioned in his Tafseer that in this verse is 
proof that war will be waged against the one who does not perform 
his Namaaz and who does not pay Zakaat, and he will be not allowed 
free passage. In other words, he will be pursued, meaning he will be 
confronted by execution, capture or imprisonment. 
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However, this is when he leaves out these two in the form of 
rejecting it (and not by merely leaving it out of sheer laziness etc.). 

It must be noted that there is further explanation in this discussion 
and based on the views of Imam Shafi’i, Imam Ahmed Ibn Hambal 
and some of the other A’imma and our Imam Sayyiduna Imam Azam 
Abu Hanifa »»», if a person does not perform Namaaz, then he will 


be compelled and imprisoned, so that he performs his Namaaz. 


Similarly, if he does not pay Zakaat, the Zakaat will be forcefully 
taken from him. However, if they are inclined and bent upon 
fighting (i.e. Waging a war) for this reason, then this proves that it is 
the position of rejection and thus Jihad will be waged against them 
and to do so will be Fard and there will be Qitaal against them (i.e. a 
war will be waged against them) and the penalty for them in such a 


case will be execution etc. 


There is another narration from Imam Azam Abu Hanifa » » » in 
which it is mentioned that, if one leaves Namaaz for three days, then 
it is understood that he has made it habitual to not perform Salaah 
and because Namaaz is from amongst the most significant forms of 
Ibaadat and from the Sha’aair e Islam, then his abstention from 
Namaaz for three days is a sign of rejection and he has become 


deserving of execution (under a proper Islamic government). 


Imam e Haq’qi # » s mentions one other ruling in Tafseer Rooh ul 
Bayaan that in the Ayat e Kareema it is mentioned {6 05. In other 
words, if they repent, meaning if they bring Imaan, then they should 


not be confronted and they should be given free passage. 
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From this one other ruling has become evident. In other words, if a 
person brings Imaan after being compelled, in other words, he was 
forced to bring Imaan and he did bring Imaan and he read Ashadu An 


Laa Ilaaha II’l-Allah Wa Ashadu Anna Muhammadar Rasoolullah. 


In other words, he proclaimed and bore testimony to the Oneness of 
Almighty Allah and the Risaalat of Rasoolullah 3 so he is now a 
Muslim and that which is applicable to a believer, is now applicable 
to him, and if he turns toward Kufr again, then in such a case he will 
not be killed and he will be once again compelled to accept Islam. 


This narration he has taken from Hadiyatul Mahdiyeen and it is said, 


ab dies J oy 
So Kill Him, Who Changes His Deen (Religion) 


It has been mentioned in the Hadith Shareef that an unbeliever who 
becomes a Muslim and then afterwards becomes an unbeliever by 
returning towards kufr, and if he utters Kalima e Kufr with his 
tongue, then such a person is a Murtad (i.e. An apostate) and the 


punishment of apostasy is execution (under Islamic Rule). 


The argument which arises here is that if somebody acknowledged 
(i.e. accepted Islam) even if it was due to being compelled, then he is 
still regarded as a Muslim, but if there is someone who did not 
acknowledge Islam with his tongue and he did not say Laa Ilaaha I!’l- 


Allah Muhammadur Rasoolullah and he performs Namaaz, then in 
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regards to this there is a detailed explanation that if he read his 
Salaahs with Jama’at, the ruling will be given of him being a Muslim 
and if he read Namaaz individually, the command of him being a 


Muslim will not be given. 


If he kept fast, or performed Hajj and gave Zakaat, then according to 
the Zaahir Ur Riwaayah (Manifest Narrations), the ruling of him 
being a Muslim will not be given. In other words, he will still not be 


considered a Muslim. 


It is mentioned in one narration that if he performed Hajj and he 
does it in a manner in which the Muslims perform the Hajj, by 
proclaiming the Lab’bayk and he was present in all the Manaasik 
(Rites) of Hajj and he fulfilled all the commands of Islam (in this 
regard), then this is clear evidence of him being a Muslim, thus we 


will regard him as a Muslim. 


Here, he only gave detail concerning Hajj and he did not mention 
any details regarding the Zakaat and Fasting. Now, based on this 
same Tafseer, it can be said that if a person kept Fast, and from its 
condition it becomes apparent that he has kept the Shar’i Fasts and 
he kept the Fast exactly as the Muslims keep Fast, then seemingly he 


would also be regarded as a Muslim. 


Similarly, if he paid Zakaat, just as the Muslims pay Zakaat, then 


seemingly the ruling will be given of him apparently being a Muslim. 
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Now, the closing part of the verse, 


This statement is in the form of an interpretation. It was 


commanded, 


In other words, Give them free (safe) passage. So, here what is meant 
by giving them free passage? It means they should not be confronted 
any longer. In other words, they should no longer be killed, captured 
or imprisoned. In other words, they should not be harmed in any 


way and they should not be troubled. 


Now why is this being said? It must be noted that even though while 
they were in the state of Kufr they caused immense hardships and 
grief and pain to the Muslims, by torturing them and persecuting 
them in many different ways, and they were even responsible for 


killing and looting the Muslims. 


However, when they have entered the Merciful Shade of Rasoolullah 
és, then the Mercy and the Forgiveness of Almighty Allah is directed 
towards them and the moment they accepted Islam, all their past 
conditions are erased, and all their past sins are erased, and they 


have become as if they have no sins. 
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Through this verse, Almighty Allah is giving them glad tidings that, 


In other words, give them free passage and do not confront them 
any longer, for Allah is Most Forgiving, Most Merciful. This means 
that Almighty Allah has forgiven all their acts of contempt which 
they committed before. In other words, Allah has forgiven their 
actions during the time of unbelief and He has even forgiven them 
for breaking their promises and accords and this is because Imaan 


severs all that which happens before. 


This is similar to what has been mentioned concerning Hajj, that the 
one who performs Hajj in the proper manner as the Muslims are 
supposed to perform Hajj, and he performs the Hajj fulfilling all the 
rights and the conditions, while giving due consideration to all the 
commands etc. then concerning such a person it has been 
mentioned in the Hadith, that he becomes so pure like the day on 
which his mother gave birth to him. In other words, he becomes 


completely cleansed of his sins. 


Similarly, just as Hajj severs ones sins from him, at a greater level 
and at a greater height, Imaan erases and wipes out all the sins of 
Kufr. From this it can be understood why he presented detail with 
regards to Hajj and did not present the same detail with regards to 


Fasting and Zakaat. 
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This was because the idea was to pass the message of cleansing and 
purification brought by Imaan after kufr and an example to 
understand this is present from the narration of Hajj and this is why 
he said that if an unbeliever performs Hajj with the Talbiyah and all 
the Manaasik of the Muslims apparently as a Muslim, he will be 


classified as being a Muslim (i.e. until being proven otherwise). 


Imam Haq’qi » » s said in Tafseer Rooh ul Bayaan that it is clearly 
evident from the Ayat e Kareema that Allah has given the Command 
of Jihad and the Command that is in the Qur’an is that we should do 
Jihad against the Kuffar with swords etc., so that they leave kufr and 
come to Islam. It is not only this which is Jihad, but Imam Haq’qi +», 


says there are four forms of Jihad. 


One form of Jihad is Jihad e Awliya and that is the Jihad of the heart. 
This is when the pious servants of Allah make Jihad (i.e. strive) with 
their hearts so that they may adorn and beautify themselves with 
virtuous and blessed deeds. This is the Jihad of the Awliya. 


Then there is the Jihad of the Zaahid, that they fight against the Nafs 
e Am’mara (i.e. the evil inner desire). In other words, in doing so, 
they imprison their inner self, forcing it and compelling it to abstain 


from evil and obscene acts. 
Then comes the Jihad e Ulama and that is for them to proclaim the 
truth (i.e. To Proclaim Haq), especially when the leader or the king of 


a nation is an oppressor. 
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The Jihad of the Ulama is to speak out and to proclaim the truth and 
to forbid evil as per the best of their capability and ability, if they see 
this amongst the laymen and the elites, and even if they see it in the 
king and his appointed governors, just as it has been mentioned in 
the Hadith, 


In other words, the greatest Jihad is when the person speaks the true 
word in front of a tyrant King (i.e. Leader). The Jihad of the 
Mujahideen and the Ghazis (Muslim Combatants) is that they should 
be willing to sacrifice their lives and their wealth for the protection 
of the Deen, and for upholding the banner of Islam, and this is the 
form of Jihad which is evident from the apparent meaning of the 


Ayat e Kareema. 


Here as well, Imam Ismail Haq’gi, the author of Tafseer Rooh ul 
Bayaan presented some other fine and beautiful points connected to 
Tasawwuf and other subtleties related to this Ayat e Kareema, the 
gist of which is that in the Ayat e Kareema, Qitaal has been 


mentioned (i.e. To wage a battle). 
It must be noted that a battle is waged with two types of swords. In 


other words, this battle is waged with either an apparent (i.e. 


physical sword) or with the inner (i.e. Spiritual Sword). 
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That which is undertaken using a real sword is what is discharged by 
the Mujahideen and the Ghazis etc. where they fight against the 
‘Ahle Shirk’ (the polytheists), executing them with a physical sword, 
and raising the Banner and the Word of Islam and in this way 
implementing and enforcing the Commands of Islam and thereby 


keeping the people away from Shirk and Kufr. 


To do Qitaal with the Saif e Baatin (i. the hidden and spiritual 
sword) is for a person to battle against his Nafs. In other words, he 
should wage a war against his nafs, thereby slaying and executing 
his nafs in the way of Almighty Allah. With the Saif e Baatin, the 
Nufoos e Aasiya (i.e. the inner evil desires) which draw one towards 


sin should be slain. 


The method of doing this is not to give into its sinful desires, and to 
block the nafs from being inclined towards that which is contrary to 
the Shariah and in contrast to the Commands of Almighty Allah and 


His Beloved Rasool (#. 


In other words, a person should control his nafs from being inclined 
towards such sinful desires and in doing so, he should subdue those 
desires, and it is this which is Qatl e Nafs (i.e. to slay the inner self 


and inner desire). 


When a person does this, it becomes the means of him abstaining 

from wrong and evil desires and actions. A person should control his 

Nafs by diverting it from sinful inclinations towards being inclined 

to the obedience of Almighty Allah and His Beloved Rasool /#* so that 
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it encourages within him, a state which leads to him pleasing Allah 


and His Rasool /##, and this is a form of Qatl e Nafs. 


Hazrat Husain Ibn Ali » » z was asked, From amongst the different 
categories of Jihad, which is the most exalted form of Jihad? He said, 
you should make Jihad and wage a war against the temptations of 


your Nafs and it is this which is the greatest Jihad. 


It is reported that once a person gave some advice to his son by 
saying, O my dear son! Do not follow your temptations, but rather 
you should act contrary to the demands of your temptations and do 


that which is contrary to what your temptations demand of you. 


The other thing which he said (to his son) was, abstain and guard 
yourself against listening to the advice of women and abstain from 
following your ego. For when a person does this, he will remain 
obedient to Allah and His Rasool 4# and he will attain the pleasure of 
Allah and His Rasool /#¥. 


Up to here, I have explained the Tafseer of the word Qatl (i.e. to 


execute or slay). It is further mentioned in the Holy Qur’an, 
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In other words, Almighty Allah Commanded that, wherever you find 
them, fight against them (i.e. execute them). Now (In Tasawwuf), this 


would refer to slaying the Nufoos e Baatina (i.e. The inner-selves). 
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From this verse it is proven that wherever one is confronted by 
these misdirected temptations, he should strive to slay his Nafs (i.e. 


the misdirected carnal desires) as to do so is extremely important. 


From this verse as well, it proves that in obedience, and in 
protecting oneself from sin, a person must strive and make Jihad (i.e. 
He must strive to be more obedient and he must fight against those 
sinful temptations which divert him from obedience) and to do so, 
he must attempt to overpower his Nafs and do Jihad against it and in 


both matters, he should slay his nafs (i.e. control it). 


To slay it in the obedience of Almighty Allah means that it should be 
compelled towards the obedience of Allah and he should thus keep it 
absorbed in the obedience of Allah and in the obedience of the 


Beloved Rasool “4. 


It must be noted that even in obedience, there are some desires and 
temptations of the Nafs, so he should keep the Nafs away from this 
as well, by abstaining from boastfulness etc. in Ibaadat, as this leads 
to other evil temptations and desires, and Jihad against it in this 


sense is to keep the door to these temptations closed. 


In other words, while being obedient, he should strive to keep his 
obedience and acts of worship etc. pure from such acts and thoughts, 
and from all other such temptations, as this will cause harm to this 
obedience and acts of worship, such as if he fulfils these acts of 


obedience to show self-praise or to be boastful or to be egotistical. 
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In all such conditions, he should firmly guard his nafs and he should 
bridle these misdirected temptations of the Nafs. This is why it has 


been mentioned in Qasida Burdah, 
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In other words, guard your nafs and leave it to graze in a meadow of 
virtuous deeds and if it is inclined towards the feed to the extent 
that it leads to ego and boastfulness, then do not allow the nafs to 


graze in that meadow. 


What this means is that the nafs should be bridled and restrained 
from that which ruins one’s A’maal. In other words, while the nafs is 
absorbed in obedience and acts of worship etc. it should be guarded 
against doing such things which will lead to the destruction and 
devastation of all of one’s virtuous deeds, thereby obstructing the 


spiritual progress of a person. 


If the nafs, while in obeying and fulfilling the religious acts of 
worship etc. becomes completely absorbed in one particular form of 
virtuous activity, so much that its attachment and intimacy to it 
hinders it from other virtuous acts, then in this case it should be 
directed towards other virtuous acts as well, because the gnostics 
and the spiritually elite say that when performing any Ibaadat, one 


must note that the Ibaadat must be above the habit (i.e. it should 
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supersede the habit) and the only time one will attain the true 
pleasure and sweetness of the Ibaadat is when the Ibaadat is above 
the habit, because usually in that which a person does habitually 
(due to his desire), does not really have much to do with Ibaadat, but 
it has more to do with his Nafs. In other words, his nafs has a greater 
share in this. This means that he does it more for the sake of his nafs 


rather than doing it as a true form of Ibaadat. 


The gist of all of this is that you should control your nafs and keep it 
away from that share which it claims in acts of virtue, and the 
obedience and the performance of these virtuous acts of worship etc. 
should be solely for the pleasure of Allah, and in this way you are 
certain that the Ibaadat is above the habit. 


The commentary and explanation (in the light of Tasawwuf) 
pertaining to the following words in the verse iz éU (ie. if they 


repent), means that when the inner self repents from its temptations 


and inclines itself and sincerely directs itself towards Almighty 
Allah. 


It can be further understood in the sense that it is when the nafs 
retracts from its temptations and is directed towards seeking that in 
which is the Pleasure and the Will of Almighty Allah. Allah says in 
the Holy Qur’an, 
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In other words, Establish Salaah. This means that the nafs should be 
subservient in devotion and servitude, thereby remaining always as 


an obedient servant of Almighty Allah. 
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In other words, they should pay their Zakaat. In a spiritual sense, 
this means that the nafs should also discharge its Zakaat and the 
discharging of its Zakaat is by cleansing itself from undesirable acts 


and malicious qualities. 
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In other words, do not confront them, but give them free passage. In 
the spiritual sense it means, the nafs should not be confronted once 
it submits and it should be left to remain in the worship and in the 
devoted servitude of Almighty Allah. 


This means that they should be allowed free passage now that they 
have been cleansed, so they should be absorbed in the Riyaazat and 
Ibaadat (i.e. sincere and devoted striving) for the spiritual pleasures 
of Almighty Allah. 


This is because after reaching the Haqeeqat (i.e. the understanding 
of the real sense of everything), they may still continue to practice in 


accordance with the Shari’at. 
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The boundary of spiritual excellence of a Kaamil and a Saalik is that 
when he reaches the station of Haqeegat, he should revert towards 


the (levels of) origination and inception. 


After saying all of this, Imam Haq’qi » » » says, from this, it has 
become clear that even if a Saalik reaches an exalted station and 
level of splendour, going towards the spiritual extremities, even in 
this level of his excellence he is still bound to the commands of the 
Shari’at and the requirement of acting upon the Shari’at and 
practising in accordance with the Shari’at continues to be applicable 
to him and if after reaching the spiritual extremities, he becomes 
completely free, (i.e. negligent) of the Commands of Almighty Allah, 
and the etiquettes of Sulook (Spiritual Path) and if he removes this 
collar from his neck, he will no more remain a Saalik and will end up 
in the category of being a mureed and he will be expelled from this 
(nearness) in The Court of Almighty Allah, and he will be regarded as 
a mere mureed and will be counted amongst the disrespectful ones 
in the Court of Allah and he will be deprived of that special closeness 
to the Rab’b ul Arbaab. 


It must be noted that be it the Saalik who has just set foot on the 
path of Sulook, or the Kaamil who has reached the spiritual 
extremities; both are governed by and dependent on the Shari’at and 
the Shari’at is a paradigm for both of them. It is from this that it can 
be ascertained as to how true a seeker and how sincere he is as a 
seeker, and it will also show how devoted he is, and the level of his 
gratitude of Allah, for the blessings and bounties that Allah bestows 
upon him. 
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In other words, it is in the books of Kalaam that when a man (i.e. a 
servant of Allah) is Aaqil and Baaligh (i.e. is sane and has reached the 
age of puberty), then no matter how great a station of excellence he 
may reach, he can never reach such a stage where the injunctions 
and the forbiddances from the Court of Almighty Allah become 
inapplicable to him. 


He is bound in every such condition, to act in accordance with the 
Commandments of Almighty Allah and it is a demand and 
requirement of him to act in accordance with the Commands of 
Allah. 


This is because those addresses which are mentioned in Takaleef 
include everything; this is applicable to one who is a Saalik. In other 
words, this is for the one who is in the inception stages and for the 
one who is in the elite stage and has reached the station of 
splendour, meaning this address is applicable to all of them alike and 


all the A’imma e Mujtahideen have reached consensus in this regard. 


Imam Aini » » ¢ further concludes this discussion with the following 
Dua: O Allah, keep us from among those who are bound by the rope 
of Your servitude and those who give complete consideration to 


Your rights as their Creator. 
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After this detailed and exquisite Tafseer of the Ayat e Kareema, we 
will once again look at the Hadith which I have already translated 
earlier and there is this no need to say much more concerning the 
apparent sense of the Hadith, but once again I will mention the gist 


and essence of the Hadith as a reminder to you. 


The gist of the Hadith is that, Huzoor ##* said, | was commanded to 
wage war against the people until such time that they bear 
testimony that there is none worthy of worship except Allah and 
Muhammad 2 is Allah’s Rasool and (until) they keep Namaaz 
established and pay their Zakaat. 


If they fulfilled these duties, they will protect and safeguard their 
lives and wealth (i.e. Property) from Me, except for those whose life 
or wealth is demanded as the right of Islam, then such are excluded 


from this (i.e. their wealth and lives will not be saved). 


All those things which were proven from the Ayat e Kareema are 
also proven from this Hadith, because this Hadith Shareef is the 


Tafseer of that Ayat e Kareema and its detailed explanation. 


This Hadith Shareef is in the form of supporting evidence to the 
verse of the Holy Qur’an. It is in this sense, that the Ayat e Kareema 
is supporting the Hadith and the Hadith is supporting the Ayat e 
Kareema. Combining the Message of the Ayat e Kareema and the 
Message of the Hadith proves that two things are necessary upon a 


person who enters Islam. 
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The first thing is that he must refute and exhibit displeasure for his 
(past) Kufr beliefs and all those things which are contrary to Islam 
and contrary to Imaan and with this repentance and exhibition of 
displeasure, he should pronounce the Shahaadat (i.e. he should bear 
testimony that Allah is One and Muhammad /#* is Allah’s Rasool). 


From this, it has also been established that to proclaim the 
Shahadatain (i.e. to testify to both the Shahaadats, meaning to testify 
to the Oneness of Allah and to testify to the Risaalat of Rasoolullah 
#* with the tongue and the heart are both necessary). Concerning 


this it has been mentioned in the Hadith, 


In other words, if they do this (as required of them) then their lives 
and property (i.e. Wealth) is protected and their accountability is 
with Allah. In other words, from this it has become evident that the 
Hadith is clarifying that the duty and the responsibility of the Qadi 
(Muslim Justice) and Haakim e Islam (Duly Appointed Muslim Ruler) 
is that he will act (i.e. Judge) based on the apparent. 


In other words, if a person proclaims the Kalima (i.e. Reads Laa 
Ilaaha Il’l-Allah Muhammadur Rasoolullah /#) and acts in 
accordance with the Commandments of Almighty Allah without 
rejecting any essential, fundamental principles of Deen, then he will 


be classified as a Muslim and his wealth and property will be 
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protected and the condition of his inner self (ie. his intrinsic 


condition) is left to Almighty Allah. 


The essence and the gist of this Hadith is also found in another 
Hadith, in which Huzoor 4# said, we have been commanded to 
consider the apparent (i.e. extrinsic condition) of the people and 
their intrinsic condition (i.e. that which they conceal), we leave to 
Almighty Allah. 


The uX& which has been used here seemingly applies that there is 
something which is Waajib upon Allah, but its apparent sense is not 
what is meant because according to the Ahle Sunnat Wal Jama’at, 


nothing is Waajib upon Almighty Allah. 


Here, there is difference and opposition of this by the philosophers 
and the Mu’tazila; the philosophers, due to their deviance and due to 
their kufr, think that Allah is Faa’il Bil Ijaab, whereas the Mu’tazila 
regard some actions to be Waajib for Almighty Allah. In other words, 
they say there are some things which are Haraam for Allah and some 
things which are Waajib. However, according to the Ahle Sunnat Wal 
Jama’at, there is nothing which is Waajib upon Allah. 


So, what is the response to this? The response and the reply to this is 
that Almighty Allah has informed you (i.e. the people) that whatever 
you make apparent and even whatever you conceal in your hearts, 
Allah will most certainly hold you accountable for it and when Allah 
has communicated this, then that which Almighty Allah has 


communicated cannot be broken. 
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Almighty Allah is free from this and Almighty Allah is free from lies 
etc. and even the philosophers, the Mu’tazila and we the Ahle Sunnat 


believe that Allah is free and pure from lies. 


Everybody accepts that Allah is free and pure from lies except for 
these Wahabis and Deobandis of India, because except for them, no 
other deviant or deviant group opposes this belief, and these 
people’s Aqida is worse than everybody else, because they say that 
Almighty Allah can speak lies (i.e. they say it is possible). 


According to the Fatwa of the Deobandi Rashid Ahmed Gangohi, they 
believe Allah Ta’ala can practically lie, all this is their kufr and their 
deviance because lies is a defect and Almighty Allah is free from all 
defects and shortcomings and every Divine Attribute of Almighty 
Allah is Divinely Splendid, so when Almighty Allah has 
communicated this, then there can be no defaulting in this 


communication and it cannot be defective. 


The verse, 
si Septllees 


Means that this accountability was not Waajib upon Almighty Allah 
(ie. for him to take accountability), but because of the 
Communication of Almighty Allah, it is regarded in the sense of 
Waajib but not Waajib in the real sense, because there is nothing 


Waajib upon Allah. 
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It must be further noted here that there is need for interpretation, 
because the Ux here (4 Jé) is in the sense and the meaning of u!, so 


what it really means with interpretation is, 
abl Sl aglios 


Their Accountability Is Left To Almighty Allah 


From this Hadith it has also become apparent, that the one who 
makes his Islam apparent. In other words, apparently exhibits Islam 
and practices upon the Arkaan of Islam, then such a person will not 
be confronted, and to abstain from doing so is necessary. In other 
words, his life and his property and wealth etc. according to Shari’at 


will be regarded Masoom (i.e. it cannot be harmed). 


The second thing to note is that from this Hadith, it seems apparent 
that the Tauba of a Zindeeq is accepted. Imam Aini » » », said that 
from this Hadith it seems that the Tauba of a Zindeeq is accepted and 
a Hadith will come in Kitaab ul Maghazi wherein Huzoor /#* said to 
Hazrat Khalid Ibn Waleed » »s, 


FF Sse 28 CAS ALY 


| Have Not Been Commanded To Tear Through The Hearts Of 
People And To Cut Open The Stomachs Of The People (And Look 
In). 
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In other words, the apparent meaning of the Hadith is that Huzoor 
és is saying that I have been commanded to act upon that which is 
explicit (ie. apparent) and I have not been compelled and am not 
duty-bound to act based on the Baatin (i.e. that which is concealed). 

Even though in almost all conditions, Huzoor /#* gave the command 
based on the apparent, but in some special cases, He ## also gave the 


command based on that which is concealed. 


It must be noted that from amongst the past Ambia .»»,.- /’, there 
were those who were commanded to act and command only based 
upon the Baatin, whereas others were ordered to command and act 
based on the Zaahir (i.e. the apparent) and our Beloved Nabi /#* was 
blessed with this that His ##* Shari’at is the combination of both, 
because in most conditions and cases He /#* commanded based on 
the apparent and in some conditions He ¢&* commanded based on 


the Baatin. I have just mentioned all of this as a parenthesis. 
Hazrat Imam Aini +» , has explained that this which Huzoor /#* said 
was in response to something which was said by Hazrat Khalid Ibn 


Waleed . »z, when he once asked permission to execute a Mulhid, so 


Huzoor /# said, 


| Assume He Performs Salaah 
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And he said, 


And How Many Worshippers Are There Who Proclaim 
With Their Tongue, Which Is Not With Hearts! 


So in this case, what Hazrat Khalid Ibn Waleed . » », was actually 


doing was that he was protesting against the Baatin of that person. 


However, Sarkaar /#* responded and gave the answer based on the 
apparent. In other words, I have not been commanded to tear open 
the people’s hearts and look into them. It must be noted, that Huzoor 
ese did not refute or reject what he was saying but He /# said that I 
have been commanded to act upon the apparent and that which is 
concealed in their hearts is left to Almighty Allah. 


From the apparent sense of this Hadith it has become evident that 
the Tauba of a Zindeeq (heretic) is accepted. However, there is a 
difference of opinion amongst the A’imma concerning this. Imam 
Aini »» , says that the view of the Ashaab of Imam Shafi’i regarding a 
Zindeegq (i.e. one who makes his Islam apparent but hides Kufr in his 
heart and from his style it can be seen that sometimes he even says 
those things which are contrary to Islam and he repeatedly does 
this), then concerning such a person, according to the Shawafi, there 
are five views. However, there is not sufficient time to go into detail 


on that discussion here. 
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However, in brief, the first view in this regard is that his Tauba 
(repentance) will be accepted absolutely, and this is the correct view 


according to the Mazhab of Imam Shafi’i. 


There is a second view which is the view (i.e. Statement of Imam 
Malik) and this says that his Tauba will not be accepted and he will 
be executed and if there was Islam concealed in his heart, then this 
will be a means for him in the hereafter in the Court of Almighty 
Allah, but here the Qadi will not accept it. 


According to Imam e Azam Abu Hanifa +»: there are two views. As 
per the initial two views, the first is that his Tauba will be accepted 
absolutely and the second is that his Tauba will not be accepted 
absolutely. 


There is also a third view which says that if the Zindeeq is such a 
person who invites people towards his deviance, then the 


repentance of such a Zindeeq will not be accepted. 


The fourth view is regarding the Zindeeq who is from amongst the 
laymen and who does not invite the people towards this deviance, 
then if such a person’s crime is proven and he is brought before the 
Qadi so that the Hadd (Prescribed Penal Code) may be applied to him, 
then in such a case his repentance will not be accepted. However, if 
he initially repented even before he was arrested, and the signs of 
him being true and sincere in this repentance are evident, then his 


repentance will be accepted. 
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The fifth view here is that if he has made Tauba only once before, 
then he will be given reprieve and his repentance will be accepted. 
However, if he repeatedly commits kufr and utters words of kufr 


repeatedly, then his repentance will not be accepted. 


Now, concerning the fifth view, wherein it has been mentioned that 
he has made Tauba only once before, then he will be given reprieve 
and his repentance will be accepted. However, if he repeatedly 
commits kufr and utters words of kufr repeatedly and repeatedly 
makes Tauba then if he is arrested by the authorities, his repentance 


will not be accepted and he will be executed. 


There is also a similar statement which has been reported from our 
Imam Abu Yusuf » » ». There is another narration which was 
reported from Bishr Ibn Waleed who narrated from Imam Abu Yusuf, 
who narrated from Imam Azam .»,, who said, I will demand that the 
Zindeeq repents. If he does repent, he will be pardoned, just as the 


rule is about a Murtad (i.e. an apostate). 


The rule of a Murtad according to us (Ahnaaf) is that if a Murtad who 
repents, then he will be pardoned and he will not be executed and if 
he is adamant upon his view, then he will not be pardoned and he 


will be executed. 


For a long period of time Hazrat Imam Abu Yusuf +», gave his Fatwa 
based on this view. Then when he saw that the Zindeegs are making 
Tauba (only superficially) and are repeatedly uttering words of kufr 
and then making Tauba (i.e. they are using Tauba to be saved from 
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execution but then they do the same thing again), so Imam Abu 
Yusuf +» , said, If a Zindeeq is now brought before me, then I will not 
ask him to make Tauba, but I will give the ruling for him to be 


executed. 


However, if before being brought to me and before his crime is 
proven and before being arrested by the authorities, he has already 


repented, then he will not be confronted and held accountable. 


It is narrated in Nawaadir from Imam e Azam »», that a Zindeeq (i.e. 
one who apparently proclaims the Kalima of Islam and uses it as 
defence) then he should be executed, because his repentance is not 


accepted (i.e. not credible). 
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The Narrators of This Hadith 


There are six Rijaal (i.e. five transmitters) in this Sanad. 


The First Narrator Is Abdullah Ibn Muhammad Ibn Abdullah Ibn 
Ja'far Ibn Al Yamaan Musnadi: We have discussed him previously. 


The Second Narrator Is Abu Rawh: This is his epithet. His actual 
name is Harami. It can be read As Al Harami with the Alif-Laam or as 
Harami without the Alif-Laam. Due to the Nisbat, it will be read with 
Alif-Laam and due to it being a proper noun it will be read without 


the Ali-Laam like is in the case of the name of Makki Ibn Ibrahim. 


The Nasab (lineage) of Harami is that he is Ibn Umarah Ibn Abi 
Hafsah and Abu Hafsah’s name is Naabit. However, according to one 
view it is Thaabit and the first is more prominent. Another view is 
that his name is Ubaid and he is ‘Itki and he is the freed slave of ‘Itki 
tribe. He is also Basari. He heard Hadith from Shu’ba and other 
Muhad’ditheen. Ubaidullah Ibn Umar Qawaariri reported Hadith 
from him. Muslim, Ali Ibn Madeeni and Abdullah Al Musnadi 
narrated from him and his Hadith is also found in Bukhari. He passed 
away in the year 201 Hijri and with the exception of Tirmizi, all the 


other Ashaab e Kutub e Sit’ta narrated his narrations. 


Yahya Ibn Ma’een said that he was Sadooq. There are two others 
with this name. One is Harami Ibn Hafs Al ‘Itki, whose Hadith 
Bukhari, Abu Dawud and Nasa’i have narrated. The other person is 


Harami Ibn Yunus Al Mu-addib. Nasa’i has narrated his narrations. 
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The Third Narrator Is Shu’ba Ibn Al Hajjaj: We have discussed him 


previously. 


The Fourth Narrator Is Waaqid Ibn Muhammad Ibn Zaid Ibn 
Abdullah Ibn Amr: We have discussed him previously and Waagqid is 


the brother of Abu Bakr, Umar, Zaid and Aasim, and all of them have 
narrated on the authority of their father Muhammad, and their 
father Muhammad reported on the authority of his grandfather 
Abdullah, on the authority of Ibn Ab’bas and Abdullah Ibn Zubair. 


Ahmed Ibn Hambal and Yahya Ibn Ma’een have said that Waaqidi is 
Thiga. Bukhari, Abu Dawud and Nasa’i narrated his Hadith. His name 
is Waaqid with the letter ‘Qaaf and there is no narrator in the 


Sahihain by the name ‘Waafid’ with the letter ‘Faa’. 


The Fifth Narrator Is Muhammad Ibn Zaid Ibn Abdullah Ibn 
Umar: He is the father of the previous narrator. Abu Haatim and Abu 


Zur’a have said that he is Thiga. All the Ashaab e Kutub e Sit’ta 


narrated from him. 


The Sixth Narrator Is Abdullah Ibn Umar Ibn Khat'tab  » 2: We 


have discussed him previously. 
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Subtleties of The Chain of Transmission 


In it there is Tahdith, ‘An’anah and Sima’. The Tahdith is in three 


places: 


gob oy oP or e 
ot Sis? gu Doe 


Thereafter, there is ‘An’anah and thereafter he says, I heard from my 


father. In the narration of Ibn Asaakir it is mentioned as, 


The addition here is of Musnadi. In the narration of Aseeli, it is 


mentioned as, 


f KO pri oF op Bs 


In it the sons narrated from their fathers. This is something which is 
commonly seen, but when the son narrates from the father who 
narrates from the grandfather is something which is rare. Waaqid 


thus narrates from his father who narrates from his grandfather. 
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It must be noted here that the Isnaad of this Hadith is Gharib 
because the narration of Shu’ba from Waagid is unique (i.e. he is 
alone in this). Ibn Hib’ban has mentioned this. After Shu’ba this 


narration is classified as Aziz. 


Abu Rawh Harami who has been mentioned is unique in narrating 
from Shu’ba. Further the narration of Abdullah Ibn Malik Ibn Sabah 
is unique, and after Harami it is classified as being Aziz. In narrating 
from Harami the unique narrators are Musnadi, Ibrahim Ibn 
Muhammad Ibn ‘Ar’arah, and from the way of Ibrahim this Hadith 
has been cited by Ibn Hib’ban and Isma’eeli and the other 
Muhad’ditheen. 


From the way of Abdul Malik, this narration is Gharib. Unique in 
narrating from Abdul Malik is the Shaykh e Muslim Abu Ghas’saan 
Ibn Abdul Waahid. From this it has been ascertained that even 
though the narration is classified as being Gharib, but both the great 
Shaykhs have agreed on this Hadith being Sahih. 


Apart from in this chapter, this Hadith has been narrated by Imam 
Bukhari as from Hazrat Abu Hurairah » » ¢, well, on the merit of it 


being a Marfu’ narration which he narrates from Sarkaar ##*. The 


words of that narration are, 


a Cy SIs wh ISD er F git ob Ca 
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In other words, I have been commanded to wage a battle against the 
people until such time that they accept that there is none worthy of 
worship except Allah and they believe in Me and in that Deen which 
I have brought. 


From this Hadith, the Hadith wherein only Namaaz and Zakaat was 
briefly mentioned, has been explained. From this it has become clear 
that only the mention of Namaaz and Zakaat in the initial narration 
is not specific, but it was mentioned in that narration due to them 
being the most significant forms of worship (of physical and 
financial means), and (from this Hadith) it becomes clear that to 
bring Imaan in the totality in the Deen which Sarkaar ##* brought is 


necesSary. 


Muslim as well has narrated it and Bukhari has narrated it as well 
from Hazrat Anas .»»,. This Hadith will come soon in Kitaabus Salaat. 
Muslim has also narrated this Hadith from Hazrat Jabir » » 2. Muslim 
has further narrated this Hadith with the same Sanad and same 


words, but he did not mention the words .uyi ge). 
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